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PREFACE 


This book is an attempt to outline the essence of the six classic s 3 ?stems 
of Hindu Philosophy, namely: Nyaya, Vai^e§ilfa, Saihkhya, Yoga, 
Tytimanisa., and Vedanta, All other schools of thou^t are but variations 
of these six. I felt it necessary to present only one additional school, 
namely TC a-^mir ^vism, which gives the most detailed analysis of the 
Ultimate Principle ; however, it can hardly be fully understood until 
the other six systems are comprehended. 

To understand correctly Hindu Philosophy, it is paramoimt that one 
realize that the basis of all the schools is the same. Together they form 
a graduates interpretation of the Ultimate Realily. Each sdbool is 
based on the same metaphyseal doctrine, while discussing some particular 
aspect of the whole. For example : Nyaya discusses the means by 
which knowledge may be had of the Ultimate Reality ; Vai§e§ika, the 
things to be known about that Ultimate Reality ; Saihkhya, the evolution 
of metaphysical doctrine ; Yoga, the metaphysical doctrine in relation 
to the individual; Mimamsa, the rules and method of interpreting 
the doctrine ; Vedanta, the relationship between God, Matter, and the 
world ; and Kfl-4mir Saivism, the nature of the Ultimate Spirit and the 
Cause of the llnitial Impulse. This outline is intended merely to show 
the interrelationship of these schools and how each assumes the doctrines 
of the other while it solves its special problem. 

In this introduction to the dassic philosophical schools of India, 
there is no attempt to prove or disprove but rather to present the system 
of school— many eminent scholars have ably discussed the philo- 

sophical implications in full detail. My problem has been one of dedding 
what should be omitted rather than what should be included. Only the 
essentials of each system are presented. 

According to the dassic sdiools of Hindu Philosophy, the method by 
which the individual can evolve himself during this life is throng the 
practice of Yoga, This is the universal technique recommended to 
enable man to acquire actual insight into the true nature of things. 
All schools agree that until the faith is fortified with tmderstanding, 
little pre^ess can be made, for knowledge without application is like 
medicine that is not taken. 

To aid those who do not have a knowledge of Sanskrit, each term, in 
most cases, is defined when it is introduced, giving the seed concept of 
the word, so that the intended metaphysical idea can be more readily 
gra^d. For future reference a glosKixy of all important terms has 
been provided in the hope that it may aid those who wish to read some 
of the recommended bibliographical material. In the use of the English 
translation of these technical Sanskrit terms, one is cautioned not to 
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PREFACE 

take them Uterally, for it is impossible adequately to tWate them. 
Various writers have used difiereut translations which will be somrce 
of confasion at first. However, if one learns to use the technical term, 

he will soon grasp its full connotation. _ 

This work is a Synthesis rather than an original contribution. In 
its preparation, I have relied extensively upon the writing of recog^ 
authorities on Hindu Philosophy. For the sake of simplification, I have 
avoided extensive use of quotations ,and footnotes, and I have made 
use of the traditional chronology throughout without commit. 

In conclusion, I wish to express my gratitude to those antes, listed 
in the bibliography, from whose works I have diairo. Special 
should be made of two outstanding guides: Indian PJtilo^hy, by 
S Radhnakrishnan, and A History of Indian Philosophy, by S. Dasgupta. 
I am also indebted to Professor Herbert W. Schneider, for many hdpful 
recommendations in the prq)aration of the manuscript, and to Professor 
Louis H. Grey, for his constructive criticism and technical assistance. 

Theos Bernard 

Santa Ynez Mountain Lodge, 

Santa Barbara, California. 

October, 1945. 



INTRODUCTION 


There is innate. in the human heart a metaphysical hunger to know 
and understand what lies beyond the mysterious Imd illusive veil of 
Nature. This is true from savage to savant. Eadi in his own way, 
according to his own capacity, tries to fathom the eternal m^texy of 
life. From the beginning of time, teachers have endeavoured to bridge 
the gap between the seen and the rmseen and to show cause for the 
inescapable experiences of sorrow and suffering that engulf mankind. 
But tjie questions still remain : What is the nature of Reality ? What 
is the nature of human existence ? What is the cause of pleasure and 
pain ? How* can Liberation be attained ? 

The solutions and explanations offered by man range from the simplest 
superstitions to the most subtle philosophical speculations. In the 
West, man’s perceptual knowledge of the external world has been his 
measuring rod, his basis for theorizing. The primitive who is unable to 
see beyond the physical manifestation of forces displayed by Nature 
constructs an animism or a pantheism; the scientist e^mining the 
depths of matter with his microscope and sweeping the heavens with his 
telescope postulates a materialism. Nowhere is there any accord. M3retery 
stm remains. 

Since the dawn of Western Civilization, there have been few achieve- 
ments in the realm of philosophy that have been able to outlive the 
scientific findings of a single century. With the advent of every new 
discovery, we have to revise our scheme of things. The entire sga of 
science is strewn with theories that have had to be abandoned because 
the inventive genius of man has been able to bring to l%ht new facts 
that would not fit into the previous theories. The latest ideas are always 
called improvements and "evolution". " 

The West refuses to accept the postulate that the world of mind 
and matter is but an appearance of a deqwr reality which lies beyond 
the perception of our senses, regardless of how magnified these may 
be by powerful instruments of precision. One of the reasons for this 
is the preconceived notion that man cannot know metaphysical tru^ 
by direct experience ; therefore, at best, metaphyacal truths can only 
be speculations, inferences, or ungrounded faith. Even if it were posable, 
the West TnarntaiTis that no man has ever attained such supreme know- 
le^e. Another attitude is that all systems of thought must be mutually 
contradictive, and that, if one of them be true, the rest must bp Mse. 
There is little place left for various interpretations of a sin^e philosoj&y 
to suit different minds. 

In the Orient, it has been accepted that man can know metaphysical 
truths by direct experience. He need not depend upon ^peculation, 

9 



10 


INTRODUCTION 


inference, or faith. The literature is replete with the writings of men who 
are to know the whole truth of Nature and human existence, and the 
teachings of these men have been set forth in the philosophical systems of 
ancient India. 

PURPOSE OF HIND© PHILOSOPHY 

All systems of Hindu Philosophy are in complete agreement that 
the purpose of philosophy is the extinction of sorrow and sufiering and 
that the method is by the acquisition of knowledge of the true nature 
of things, which aims to free man from the bondage of ignorance, whidi 
all teachers agree is the cause of hmnan sufferiig. 

Hindu Philosophy does not attempt to train one to discermneta- 
physical truths ; it offers a way of thinking to enable on* rationally to 
understand the reality experienced by self-fulfilled personalities, andT 
thereby to lead one to the realization of Truth. In this light, philosophy 
* is seen as an art of life and not a theory about the universe, for it is 
the means of attaining the highest aspirations of man. It is not for the 
discovery, but for the understanding of Truth. 

There are said to be three stages by which the student can arrive at 
this realization of the true nature of things. They are : (i) Faith ; 
( 2 ) Understanding ; and {3) Realization. The first stage is that of 
accepting the laws of nature as taught by the great minds of the past. 
In the next stage, through the process of analysis, the student arrives 
at a rational and logical conviction ; however, reasoning and speculation 
about transcendental principles can never lead to more than probability, 
for there can never be certainty m reason as a means of discovering 
transcendental truths. At best reasoning is merely a means of under- 
standing the principles of Nature and it is the purpose of philosophy to 
guide and aid the reasoning of the student. The last stage enables the 
individual actually to become one with the Ultimate Reality. This is . 
accomplished through the practice of Yoga. The techniques and methods 
used for the attaimnent of this end have been treated at length in a 
previous book by the author.^ 

These stages are not milike those employed in teaching geometry. 
First the student is given the proposition that the sum of the angles of 
a triangle is equal to two right angles. This must be accepted as axio- 
matic, rmtil it is finally demonstrated through reason to be an actual 
fact. Still it is cmly a ration^ conviction which does not necessarily 
carry certainty. The truth of this proposition can be verified only by 
actually cutting out from a piece of paper a triangle and measuring the 
angles, thereby actually experiencing beyond any measure of doubt 
that the ^m total of the three angles is i8d d^ees or the equivalent of 
two ri^t angles. This last procedure of obtaining direct knowledge or 
* Hafha Yoga, Colombia Uoiveisity Pras, 1944, and shortly to be published by^der, 
London. 
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realization of a geometrical truth might be said to correspond to the 
realization of transcendental truth through Yoga. 

TEST OF PHILOSOPHY 

Philosophy is one of life’s noblest pursuits ; although its wisdom is 
the reward of few, it ought to be the aspiration of all. If a philosophy 
is going to satisfy the intellectual life of the modem world, its conclusions 
must be able to withstand the acid test of analysis in the dry light of 
reason. Nothing can be taken for granted ; the necessity of every 
assumption must be established. It must be capable ~of explaining all 
things from the Great Absolute to a blade of grass ; it must not con- 
tradict the f^s of experience, concq)tual or perceptual. Its hypothesis 
must satisfy all the demands of our nature ; it must account for all 
types of e3q)erience : waking, dreaming, sleeping, and those moments 
which are claimed by the religious ascetic during his deep contemplation. 

It must be realistic as well as idealistic ; it must not be a brutal 
materialism, worshipping facts and figures and ignoring values, idealizing 
science and denying spirituality. Nor must it be predominantly a 
philosophy of values which evades and ignores all connection with facts. 

It must be comprehensive enough to account for every new discovery 
of science ; it must embrace all the concepts of religion and other philo- 
sophical systems. All ideas must recave recognition and find their proper 
place within the border of its s3mthesis ; every fact of the universe, every 
aspect of life, every content of exjrerience must immediately fall within the 
scope of its mould. The March of Science must justify it at every step. 

It’ is not enough merely to interpret reality as perceived by the 
senses; it must e:q)lain both sides of reality, the changing and the 
unchangeable, being and becoming, permanent and impermanent, 
animate and inanimate. The emphasis on one or the other of these 
two aspects'brings about many of the radical differences in philosophy. . 
The need is to unite them in a deep abiding harmony. All these conditions 
have bee^ satisfied by the philosophical systems of India. 

THE dar4a,nas 

According to Indian tradition there is only one Ultimate R^lity, 
but there are six fundamental interpretations of that Reality. These 
are called the §ad Dar&mas or "six insights," because they give man 
sight of the sensible verities and enable him to understand in the l%ht 
of reason the super-sensible Truth attainable only through ihe revealed 
scriptures or through the e::q>erience of r§is (sages). The word dar§ana 
comes from the root dfs, “to see,” and is the Sanskrit term used for 
philosophy. Ihe six darfemas constitute the dassk philosophiad systems 
of India. They are Nyaya, Vai4e§ika, Saihkhya, Y(^a, MinramsS, and 
VedSnta. They are not the creation of any one mind nor the discovery 
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of any single individnal. The real founders are unknown, and there is 
considerable controversy as to when they were first reduced to writing, 
but neither of these conditions detracts from the value of their prmciples. 
Together they form a graduated interpretation of the Ultimate Reality, 
so interrelated that the h 3 ;pothesis and method of each is d^ndent 
upon the other. In no way axe they contradictory or antagonistic to 
one another, for they all lead to the same practical end, knowledge of 
the Absolute and Liberation of the Soul. 

They have many characteristics in common. They all grew out of 
the Upanisads, the philosophical portion of the Veda which is accepted 
as the supreme authority ; they are delivered in the Sutra style, t^at is 
as aphorisms ; as such, they are extremely concise, avoidim all unnecfe- 
sary repetition and employing a rigid economy of wor^, making it 
difficult to understand them correctly in their original form without the 
use of commentaries, for they use many of the same terms, but each 
system gives its own meaning to the use of the term. They rest their 
conclusions oh several common concepts : aU accept the eternal cycle 
of Nature whidi is without begiiming and end, and which consists of 
vast periods of creation, maintenance, and dissolution ; all accept the 
principle of regeneration of the soul that maintains that life and death 
are but two phases of a single cycle to which the soul is bound and to 
which it clings because of ignorance of the true nature of things ; all 
accq>t Dharma as the moral law of the universe that accounts for these 
eternal cycles of Nature, as well as the destiny of the human soul ; aU 
agree that knowledge is the path to freedom and that Yoga is the method 
to attain final liberation. 

For the purpose of study, the six Darianas have been classified into 
three divisions : 

Nyaya — VaiSesika 

Samkhya — Yoga 

Bfimaihsa — Ve<Ulnta 

The first dividon lays down the methodology of science and elaborates 
the concepts of ph 3 rsics .and chem^try to ^ow how manifestation of 
ph^omei^ comes into being ; the second division sets forth an account 
of cosmic evolution on purely logical principles ; and the third dividon 
(xiticaUy analyses the basic piindples; developing them in greater 
detail and furnishing arguments to substantiate them, as weU as making 
incidental contributions on points of special interest. 

N3?5ya was founded by Gotama. It is purely a system of logic, 
concerned with the means of acquirii^ r^t knowledge which it classifies 
under sixteen topics. 

VaiSedka was founded by Kan3.da. It classifies all knowledge of the 
objective world under nine re^ties and discusses how the various 
combinations of these nine l»sk: realities bring all things into bemg. 
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Saihkh}^ v?as founded by Kapila who is considered the Father of 
Hindii Philosophy. This system comprehends the universe as a sum 
total of twenty-five categories. In no way does it discard the basic 
realities of the previous system. It only shows that^they are not final, 
in the same way that the brealdng down of the atom to electrons and 
protons did not discard the exi^ence,qfJhe-atom, bfit only showed that 
it was not the last possible reduction of matter. It shows that all derived 
things in this world are not produced from the nine realities, but from 
two realities. Spirit and Matter, which are considered as the Ultinate 
Realities. It discards the creation of the VaMe§ika system and shovra 
that ail things are evolved out of pre-existing material which is the 
static backgrcjpnd of the universe"and which simply unfolds itself as a 
rose unfolds from its seed, 

Yc^a was founded by Patanjali. This is the individual aspect of 
the system laid down by the Simkhya doctrine. Here the concern is 
with the ways and means by which the individual can know Reality by 
direct e:q)erience. 

MimamsI. was founded by Jaimini. It is concerned chiefly with the 
correct interpretation of Vedic ritual and texts. 

Vedanta was founded by Bfidarfiyapa. It is an inquiry into the 
nature of the- Ultimate Principle (Brahman), It does not discard the 
finding of Sathkhya, but it endeavours to show that there can be only 
one Ultimate Reality which makes its appearance to the sense as an 
illusion (mays). Its analysis of the process of cosmic evolution is 
virtually the same as the Saihkhya with only those differences which 
must logically follow from its original premise. It shows how the world 
with its infinite variety is only an appearance, and that aU things are 
one and the same, only appearing differently. 

, INFLUENCE 

Three schools have developed from the interpretation of the opening 
Sutra of the VeMntasiUra, the classic text of the Vedfinta qifstem written 
by Badaraya ^ : 

"Now, therefore, enquiry should be made into Brahman [the Ultimate 
Principle].^" Ihey are: The Advaita (non-dualism), Viri§t5dvaita 
(qualified non-dualism), and Dvaita (dualism), foimded respectively by 
Saihkara (righth century), Rlim§nuja (eleventh century), Madhva (twelfth 
century). Fundamentally they have a single conception which they 
individually develop to suit particular minds. The Advaita school 
contends that all phaiomenal existence is an illusion, called miya in 
Sandpit, and that only the Ultimate Principle (Brahman) is real ; the 
VKi§tadvaita system maintains that there is oiily One Re^ty, but that 
m the*objective world it manifests itself as a duality ; the Dvaita school 

* VeUntasOiM, i, 1, 1. 
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treats the evolutionary scheme in the same way as Samkhya. Its only 
contribution is the way in which it deals with the Supreme Deity. 
Special mention should be made of the leaders of these three schools. 

^AftKARA 

The name Saihkara has become almost synon37mous with Vedanta, 
for his commentary on the VeddntasMra is the foundation for the largest 
and most popular religious sect of modem Hinduism called Vedanta. 
In his mind, the Sutras of Bldarayaua unfold into the fullness of their 
magnificence, liberating the subtlest insight man can obtain iiito the 
eternal scheme of things. He is the undefeated champion of the $iUras ; 
he leaves not a stone of doubt unturned ; he embraces every tenet as 
the sim embraces the diversified objects of this earth.’ Within his 
exposition all conflicts and doubts find harmonious equipoise ; for he 
is the master of reason and resolves every difference to the ultimate 
source from which all things come. Here the teachings of the Upani§ads 
find their greatest advocate, exponent and interpreter. 

His achievements were many, but his greatest was m the field of 
speculation, in constructing his system of 'Mcmism, called Advaita in 
Sanskrit, meaning "non-dualism,” the central position of which is that 
all is One, only the Ultimate Principle has any actual existence, every- 
thing else is an illusion (maya). The literature e:q)ounding the details 
of the arguments which he advances to sustain his position is extensive 
and readily accessible. He believed this system to be the best way to 
reconcile the teachings of his times with the traditional literature. Much 
of his intellectual attainment was a reaction against the ascetic tendency 
of Buddhism and the devotional tendencies stressed by the JGmaihsa 
school. Here his effort was to save the Vedic texts from any exaggerated 
viewpoint and to bring them into the light of reason. He tried to revive 
the age of intellectual speculation which abounded when the Upani§ads 
were compiled and when the earlier systems of thought reached the 
fullness of their glory. He was impelled by the q)iritual direction of his 
age to formulate a philosophy and to lay the foundations of a religion 
which could satisfy the ethical demands and q)iritual needs of his people 
better than the s}rstems of Buddhism, MjmSihsS., and Bhakti. In the 
course of his life he accepted every faith that had the power to elevate 
man and refine his nature, thus learning from all. He was one of the 
great philosc^hers of his day, the sage of his century, the saint of Ms race. 

Indian literature is barren of biograpMcal arxoimts of their q)iritual 
and philosmMcal leaders of the past ; tiherefore, very little is known of 
the life of Sarhkara. It is generally held that he lived between ajd. 788 
and 820, but tradition records that he flourished about 200 b.c. ; howler, 
all a(xx>unts are in accord that his life was short but vital, ouwded with 
accomjfiiyunmt and enshrined with profound phffosophical insight, and 
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that he left this world at the age of thirty-two. For what little detail 
there is on his life, we are indebted to his disciples Madhava, who wrote 
Samkaradigvijaya, and Anandairi, who left us his Sathkaravijaya. Other 
students wrote brief accounts, but these are considered the most 
outstanding. 

Sajhkara is believed to have been bom at Kaladi, on the west coast 
of the peninsula in the Malabar. His family was of the learned but 
hard-workirg Nambudri sect of Brahmans. Their family-deity, according 
to tradition, was Siva, and Samkara was a Sakta by biirth. Early in his 
youth.he went to a Vedic school presided over by GoVinda, the pupil 
of Gauda^pa^' Here he learned the principles of the jMlosophy which 
he later madg^faLmous. At the age of eight, he is said to have revealed 
his genius, and early in his youth he gave up the world to become a 
sannyasin. At no time did he become a passionate recluse, for he 
wandered througjhout India, teaching and discussing his beliefs. Every- 
where he challenged the leaders of other schools to philosophical debate. 
He foimded four mathas, or monasteries, the chief of which is the one 
at Syhgeri in the Mysore Province of Southern India. The others are at 
Puri in the East, Dv3ra^ in the West, and Badarinath in the North 
in the Himalayas. He is believed to have died in the Himalayan village 
of Kedamath. 

In the course of his life he wrote many texts, the most important 
being his commentaries on the Prasthdnairaya which consists of the 
Upam§ads, Bhe^aoadgita, and Vedaniasuira. His general position is 
revealed in his VivekacUdemc^i and Upadeiasahasrl. Besides these he 
leaves many other works that mirror the power of his mind and the 
genius of his soul. They are : Aptamjrasiicd, Atmabodha., Mokamut^ara, 
DadaMoM, Aparok§dnubhiiH, and commentaries on Vi§v**sakasra-iidma 
and Sanatst^Mya. 

ramAnuja 

The imcompromising lo^ of Saihkara initiated a strong reaction 
led by the ecjusdly &med teacher Ramanuja, who is credited with having 
brought the soul back to pMlosophy. Both were outstendiug spok^men 
of their times, but they were poles apart m character. Suhkara -ms 
the gr^t logician, while l^manuja was the great intuitionalfit, sur- 
rendering to his feelings and setting forth his religious views. Ramanuja 
stares^ the theistic aspect of the Upani§ads, while Samiara held stiicQy 
to the intellectual. Sadikara locked thought in the vacuum chamber of 
the mind and closed the doors to the light of intuition. It was the 
ptipose of RamSnuja to reconcile the Veddniasufy'a, Upani§ads, and the 
Bh^amd^tS with the faith and beliefs of the Vai§nava saints. 

The system founded by the famed Vai|3nava leader RSn^uja is 
called ViSiftSdvaita, 'cht quaMed non-dualism. He admits that the 
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Ultimate Principle is real and esdsts, Imt he qualifies his position by 
arguing that souls are also real, though their reality is dependent upon 
this Ultimate Principle. He maintains that the Spiritud Principle is 
the basis of the wodd, which is not an illusion, as is argued by Sar^ara. 
R§manuja insists on the continued existence of the individujd soul after 
its release from worldly chains. He holds that the Ultimate Principle, 
the world, and souls, form a single unity with the souls and world existii^ 
only as the body of the Ultimate Principle. He agrees that, in the end, 
there is nothing but the Ultimate Principle, but maintains that during 
the period of manifestation, the world and souls are separate in. order 
to serve the Ultimate Principle. 

His aim is to proclaim the doctrine of salvation through bhakti, or 
devotion, regarding it as the central teaching of the Upan^ds, 
BhagavadglM, and VedantasHtra. The effectiveness of his arguments is 
seen by the movements that have stemmed from his teachings as led 
by Madhva (twelfth century), Vallabha (fifteenth century), CMtanya 
(fifteenth century), R^anan^ (thirteenth century), Kabfr (fourteenth 
century), and Nanak (fifteenth century). 

Though both ^aihkara and RSmanuJa were motivated by the same' 
problem, used the same assumptions for their methods, their results 
were amazingly 'different. As Saihkara was restrained by the rules of 
logic, Ran^uja was driven by the fever of the religious in^tmct. 
!^m3nuja embraces all in religious feeling, while Saihlsara unites aU m 
the realm of reason. Rtmanuja’s philpsophical spirit was not altogether 
wanting, but his religious need was greater ; so he tried to reconcile 
the demands of religious feeling with the claims of logical thinking and 
thereby bridge the gulf between religion and philosophy. 

RSmanuja was bom a.d. 1027 in Sjperunibudur, a town located a 
few miles west of Madras. He lost his father early ; studied Ved§nta 
imder Yadavaprakaia of Conjeevaram ; and was initiated by Perianaifabi, 
the learned disciple of AlavandSr. Marital incomjuitibility proved to 
him that renunciation was a necessary condition for attaining his hipest 
aspirations of human perfection ; so he gave up the world and became 
a sannyasm, settling down at Srirafigam. His life was dedicated to 
study and converting large numbers to Vai^^avism whidi he accompli^ed 
during his tours of South India where he restored many Vai§?ava temples. 
His great commentary {Srtbhd^ya) on the Ved^ntas^a is the classic 
text for the Va^navas to-day. .Other works attributed to him are 
Veddnlasdra, V edSrihasamgxaha., VedfotiaMpa, and a commentary on the 
Bhagam^td. Tradition has it that he lived to be iso years of age. 

, MA.DHVA 

The opporite interprefeition to Saibkara’s is set forth by the, Karearese 
Brahman Mac&va. His system is popularly known as the Dvaita, or 
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dualistic system. He denies that the Ultimate Principle is the cans? 
of the world, and contends that the soul is a separate principle having 
an independent existence of its own, and is only associated with the 
Ultimate Principle. He stands firm for unqualified dualisms, whereas 
Samkara upholds a pme monism. 

The orthodox biographical account of the life and work of Madhva 
is Narayandcdrya's Madhmvijaya and Ma^imaHjari. Madhva is also 
known by the names Purnaprajm and Anandatirtha. He was bom in 
the year 1199 in a village near Udipi of the South Kanara district about 
sixty ^miles north of Mangalore. At an early age he became proficient 
in V^c learning and soon became a sannyasin. After spending several 
years in prater and meditation, study and discussion, he went forth to 
teach and preach. He founded a temple for Kr§na at Udipi, where he 
taught until his death at the age of seventy-nine. 

The standard treatises of his school are the commentary which he 
composed on the VeddntasiUra and a work called Anuvydkhy&na in 
which he justifies his interpretation. Other works that help to elucidate 
his central position are his commentaries on the Bht^avadgitd and the 
Upani§ads, his epitome of the Mahdhhdraia called MahabMrataiM- 
fmyamrvaya, and his gloss on the Bhdgavatapurdina. These are considered 
his most important, although he wrote many others. Much can be 
leaned from the study of Jayatirtha’s commentary on Madhva’s 
SUbrabhd^a and that on Madhva’s AnuvydMiydfui called Nydyasudhd. 
Still another work of importance is Vyasatirtha's gloss on Jayatirtha’s 
commentary called TdtparyacandHkd. 

The influence of these three leaders, Samkara, il^manuja, and li^adhva 
has been far-readiing, in fact their history is still in progress ; however, 
there are many other outstanding commentators who have contributed 
valuable material to the history of thought. A few of them are Bhaskara 
(tenth century), Nimbarka (eleventh century), Yadavapraka&i (eleventh 
century), Ke^va (thirteenth century), NHakatitha (also known as 
Srlka^tha (fourteenth century), Caitanya (fifteenth century), Vallabha 
(fifteenth century), Vijnanabhik?u (sixteenth century), and Baladeva 
(eighteenth century). 


kaImir §aivism 

No account of the philosophical systenjs of India would be complete 
without Kainflr Saivism, for its analysis of Natmre is more comprehensive 
than any of the six Dar 4 anas ; therefore, it must be included. It is a 
system of Ideal Monism founded by Vasugupta in the ninth century. 
Its central position is that there is only one Ultimate Principle, but 
that this principle has two aspects, one transcendental and the other 
bnmanent. Its analysis of the process of (xtsmic evoluticm postulates 
thirty-six categories (tattvas). What the other systems assume, Kaimir 
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Saivism explains, for it shows the or%in of Spirit and Matter ; it discusses 
the nature of the Ultimate Ihincij^e ; and it explains the cause of the 
initial impulse in Nature. 

Kalmir Saivism^is a philosophical S3retem based on the Sivasfitra 
which is one of the texts of that vast body of Indian literature called the 
Tantras. There is probably no body of traditional literature that has 
sujSered such widespread criticism, from Western and Eastern scholars 
alike, as the Tantras, due mainly to their esoteric character which made 
it impossible for scholars to obtain adequate information of their true 
content. The ban on their investigation was finally removed Ijy the 
fruitful labours of the late Sir John Woodroffe, the first to defeijd the 
outraged Tantras, and now the field of Tantrik literature gan be intelli- 
gently investigated. For a correct and complete rmderstanding of 
Indian culture, it is imperative that this body of traditional literature be 
properly understood ; therefore, a brief outline of their position in IJie 
history of Hindii thought will be helpful. 

THE TANTRAS 

The word Tantra is derived from the root tan, “to spread,” and the 
agential suffix tra, "to save,” meaning that knowledge which is "spread 
to save.” It is a generic term imder which a whole culture of a certain 
epoch of Indian history found expression. According to their own 
definition, Tantra denotes that body of religious scriptures (^Istra) which 
is stated to have been revealed by Siva as a specific scripture for the 
fourth and present age (Kali Yuga). They are without authorship, for 
they are revealed by divine ii^iration to i§is (sages) who record them 
for the benefit of men living during this age. 

According to Indian tradition there are four ages (Mahfiyuga) — 
namely, the Sat3raL Yuga, or golden age ; the Treta Yuga (age), in which 
righteousness (dharma) decreased by one-fourth ; the Dvapara Yuga 
(agej, in which righteousness (dharma) decreased by one-half ; and fte 
present Kali Yuga (age), in which r^teousness (dharma) has decreased 
• three-fourths, considered the most evil of all ages. Each age has its 
appropriate scriptiure (iastra), deseed to meet the requirements and 
- needs of men of each age in their effort to attain liberation. 

The Hindu Sastras (scr^tures) are classified into Sruti, Smrti, Purana, 
and Tantra ; the last three assume the first as their base, in fact, they 
are merely special presaitments of it for the respective ages : Sruti for 
the Satya Yuga ; Smjti for the Treta Yuga ; Puia:na for the Dvapara 
Yup, and Tantra for the Kali Yiiga. The orthodox view is that the 
means'used during the Satya Yuga became void of power ; flierefore, 
a new interpretation had to be givm for each age m order to meet the 
needs of environment and the teo^iameni and calamity of men. living 
in each age. Sruti is that knowledge which is seen by the r§is (sages). 
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therefore without authorship ; Smyti is that knowledge which has been 
remembered by the i?is (sages) ; the Purauas preserved the teachings 
and doctrines of the Veda for the declining intelligence and spirituality 
of men by means of mythology and stories ; the TSntra is the universal 
scripture (lastra) for this age and is therefore considered as a Yuga 
SSstra/ It is only a reinterpretation of the Veda for modem man and 
therefore is frequently called the Fifth Veda. 

A Tantra is generally cast in the form of a dialogue between Siva, 
the deification of the Ultimate Principle, and his female consort, Parvati, 
the active aspect of the Ultimate Principle. When Parvati asks the 
questions and Siva answers them, the treatise is called an Agama, that 
which has eome down; when Siva asks the questions and Parvati 
answers them, the treatise is called a Kigama. The Tantras are said to 
be the truest exegesis of the Vedas, and their origin is certainly as ancient 
as those of some of the classical Upani§ads. 

The Tantras not only issued from the same source as did the Upani§ads, 
but it is said that they have been as wideq>read in India. According to 
tradition, India had been divided into three r^ons called KrSntas. 
These Krant^ were Vi§pukrantfi, RathakrIntS., and ASvakrSnta. 
VispukrantsL extended from the Vindhya Moimtain in Cattala (Chitta- 
gong), thus including Bengal ; Rathakranta, from the same mountain 
to Msihadma (Tibet), including Nepal ; and A^akrSnta, from the same 
mountain to “the great ocean," apparently including the rest of India. 
Sixty-four Tantras had been assigned to each region, and all of them 
could be classified according to the three interpretations of philosophy, 
Abheda, Bedha, and Bhedabheda, that is, non-dualism, dualism, and 
dualism and non-dualian. 

A Tantra is said to consist of seven maxim, or topics : (i) creation, 
(2) destruction of the universe, (3) worship, (4) piritual exercises (Yoga), 
(5) rituals and ceremonies, (6) actions, and (7) meditation. They were 
the encyclopedias of knowledge of their time, for they dealt with all 
subjects from the creation of the universe to the r^ulation of society, 
and they have always been the repository of esoteric spiritual beliefs- 
and practices, epedaUy the piritual science of Yoga. 

There is much controversy over their antiquity which usually reflects 
a lack of full knowlec^e of their tradition and a feilure to distinguish 
between the record and the doctrine. The Kali age is still in prt^ess ; 
therefore it is believed that new Tantras will continue to ajpear as 
5§is (sages) record their intuitional insights on the needs of modern man, 
but the appearance of these records in no way dates the doctrine which 
they espress, for the doctrine has existed in the minds of man since 
time immemorial. 

The Tantra have many asnindn cdiaracteristks. They all accept 
the Veda and are in no way hostile to the six Dar&mas. Thm purpose 
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is to provide a way for the salvation of man during the present age 
(Kali Yuga). Their principles are of universal application without 
regard to time or place, temperament or capacity, as is witnessed by the 
many religious sects'^at have received inq)iration from their teachings. 
They maintain that mere philosophical speculation on the ultinaate 
nature of things is not enough to satisfy the spiritual hunger of the soul, 
no more than a description of a banquet is suf&dent to satisfy the physical 
hunger of the body. Therefore they provide not only the principles of 
speculation, but also the basis for experience ; they not only argue, but 
they experiment. They provide a rational foundation for the spiritual 
exercises that will liberate man during one lifetime. These practices are 
referred to as Sadhana, derived from the root sadh, “to succeed,” that 
is, that success which leads to final emancipation of the soul. Their 
philosophy furnishes the reasons required to make the mind firm in its 
faith so that it will not despair in the early stages when all seems so 
hopeless. Other philosophies offer a theoretical ejqfianation of the 
ultimate nature of reality which brings peace of mind, but the Tantras 
provide a basis for the actual alsorption of the essence of man into the 
essence of Reality. Throughout their structure, the emphasis is placed 
on the practical aspect of knowledge. 

The Tantras are aware of the fact that the world of name and form 
with its sorrow and suffering cannot be dissolved by logic alone. They 
teach that only by growth and development can the obstacles of life 
be surmounted. They accept the world arotmd us as it is, exaltmg 
everything, discarding nothing, relegating everything to its rightful place, 
and providing a spiritual prescription for an orderly life accordirg to 
the Laws of Nature. 

The many errors of interpretation which the Tantras have suffered 
are perhaps due to the fragmentary character of available material, the 
technical character of their terminology, the subtle and metaphysical 
character of their teachings, and the lack of general knowledge of the 
traditional background upon which they are based. Some of these 
problems may be solved when scholars bring to Ight the rich and 
untoudied wealth of, knowledge to be had in Tibetan literature, for in 
Tibet to-day that which has become tradition in India is still living. 

The Tantras are condanonly called Agama, and these are divided into 
three main groups according to which deity is worriupped : Siva, Sakti, 
or Vi§pu. Together they form the three principal divisions of modem 
HindOism, namely Saivism, Saktism, and Vaifpivism. AH of them 
have their seeds of origin in the hoary antiquiiy of time, and they have 
passed through many transitions according to the interpretations of 
their many leaders. As they exist to-day, they are considered as the 
outstanding religious systrans of India and have their beginnings in the 
early period of the Qnristian era. Numerous schools have stemmed from 
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each of these, but it will suflGice to mention briefly the three principal 
fountain-heads. 


^AIVISM 

Saivism worships Siva as the supreme being, regarding him as the 
source and essence of the universe. The temples dedicated to him are 
characterized by the Linga (phallus) which is symbolic of the attributes 
of Siva. The sect as it is known to-day is said to date from some time 
between the fifth and sixth century. It elaborated a distinctive philosophy 
called the Saivasiddhania about the eleventh century. This is based on 
the tradition of the Vedas and the Agamas. Other works that have 
influenced tjie growth and development of Saivism are the T amil 
TolMppiatk and the Sanskrit Mahabhelrata and Svddhatara UpanisaA. 
Their other sources are twenty-eigjht Saiva Ag^unas, the hymns of the 
Saiva saints, and the works of theologians. 

The chief of the twenty-eight Agamas is Eamika, including the 
section dealing with knowledge called Mrg&nira Agama. These are referred 
to by the Tamil saints Ma^ikkavasagar (seventh century) and Sundarar. 
The most outstanding compiler of devotional literature was Naihbi 
An^ar Naihbi (A.D.1000), and his h3rmns are collectively called Tirumurai. 
Other important works are Sekkirar’s Periapuraifam (eleventh century), 
describing the lives of the sixty-three Saiva saints and giving some other 
valuable information ; Meykan^er’s SivajHdmbodham (thirteenth cen- 
tury), the standard exposition on the Saivasiddhdnia •, Arulnandi 
Smcarya's SivajMnasiddhiyar ; and Um§,pati’s ^ivaprakasam and 
Tiruearidpaym (fourteenth century). A systematic reconciliation of the 
two-fold tradition of the Veda and Agama was imdertaken by Nilakaptha 
(fourteenth century), who wrote a commentary on the VeddntasiHra, 
interpreting that work in the light of the Saiva system. 

Saivism is divided into tjpo principal schools, the Northern school, 
known as Kaimir Saivism (to be discussed later), and the Southern 
school, known as the Lifigayat sects, characterized by wearing a Linga 
around their necks. The fhst great leader of the Southern school was 
LakuMa, believed to have been the last incarnation of Maheivara and 
the founder of the sect of Paiupatas. The influence of Saivism grew by 
its conflict with Buddhism and Jainism in the age of the great Pallavas 
ifing. The fact that it flourished in the Gupta era is attested by the 
Mathiir S j^ar inscr^tion of Candragupta n Vikranmditya (a.d. 380). 
The famed Cola Kings were likewise ^vas and did everything to further 
its iuftuence. 


SiiKTISM 

This cult takes its name from its worship of Sakti, whidi is represeoted 
as the embodiment of the power that supports all that lives and which 
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upholds the universe. Sakti is portrayed as the female aspect of the 
Ultimate Principle, for it is this force that brings all manifestations into 
being ; it is, therefore, deified as the wife of Siva. Around this principle 
an intricate system of ritual has developed. Its literature is specifically 
called the Tantras. All the followers claim great antiquity for their 
literature, teachings, and prindpies, tracing their origin to the Vedas. 
The literature tells of many famed personages believed to have attained 
enli^tenment through the practice of the rites taught by the Saktas. 

VAI§?AVISM 

The chief characteristic of Vai§Ravism is the intense devotion tp the 
personal god Vi§5iu, who is accepted not only as the prese^^^er, but also 
as the creator and destroyer of the universe. As such, Vai§navism is a 
form of monotheism, for it sets aside the original triune equality of 
Brahma, Vi§nu, and Siva in favour of the one god Viipu, often called 
Hari. . His two manifestations in hmnan form are said to be R§ma and 
Kl§ha- 

Vai§navism is very tolerant, for it is always ready to adapt itself to 
other creeds when winning over other religions. It has no formal organi- 
zation or selected leader ; it is always guided by the most outstanding 
mind which its teachings and doctrines can develop. Its first great leader 
is generally conceded to have been NStha Muni {a.d. 824-924), who was 
formally anointed in the Srirangam temple in South India. With him 
b^an a niew era of Vaisuavism. Then followed Yamunacarya and 
I^i^uja (A.D. 1017-1137). It was RSmSnuja who laid down the lines 
of its doctrine by elaborating the system of Vi^§tadvaita. Vaiipavaite 
theology is based on the Vedas, Agamas, Purauas, and Prabandham, 
which consist of the hymns of the poet-saints called Alvars. The distinc- 
tive features of Vaisriavism are found in the Pancarfita religion mentioned 
in the Mahabharata. 

With the death of Ran^uja c^une a period of sectarian split among 
the Vai§havas which finally ended about the thirteenth century in the 
pennanent division in their ranks into two sects of Tenkalais (Southern 
s^oqI) and the Vadakalais (Northern school). The former regards the 
Tamil Pratarndham as canonical, and is indifierent to the Sai^krit 
tradition ; the latter acc^ts both the Tamil and the Sanskrit tradition 
as equally authoritative. - - 

The founder of the Va^akalai (Northern school) was Vedanta De^ika, 
also known as Venkatanfitha (thhieenth century). He 'vms one of the 
'greatest successors of Ran^uja. Otiter outstanding leaders who have 
received, their in^iration from the teadiings of i^manuja are Nimh3rka 
(eleventh c«atuxy),‘ Madhva (twelfth century), RSnMnaada (thirteenth 
century), Kabir (fourteenth century)' Nlnak (fifteenth century), Valkbha 
(fifteenth century); and Caitanya (fifteenth century). 



NYAYA 


The N3r§.3ia is tiie science of logical proof, and fumisbes a correct method 
of philosophical inquiry into the objects and subjects of human knowledge. 
It is said to be the means to true knowle<%e about the soul and the 
realization of the destiny of man according to the laws of nature. The 
term Nyaya is a Sanskrit word which signifies “going into a subject,” 
that is, an analytical investigation of the subject through the process of 
logical reason. Vatsyayana, the classic commentator on the Nyaya- 
Sutrav d^nes it as a “critical examination of the objects of knowledge 
by means of^the canons of logical proof.” The Nyaya is also called 
Tarkavidya, “science of reasoning,” or Vadavidya, “science of discussion.” 

The founder of the Nyaya was Gautama (Gotama), who is frequently 
referred to in the literature as Ak^apada, “Eye-footed,” and Diighatapas, 
“Long-penance.” It was customary to call one by a name which gave 
a descriptive characterization of the individual. In this instance, Gautama 
probably received these names from his long penances during his periods 
of study and from the fact that he was customarily seen with his eyes 
directed toward his feet when walkmg, which is a natural way to cany 
the head when contemplating during the course of a stroll. In fact, it 
is the way in which one is trained to walk. 

There is considerable argument about the e:mct date of Gautama, but 
the outstan<Hng authorities place him about 550 B.c., making him almost 
a contemporary of Buddha. According to tradition, Gautama, the 
founder of the Nyaya, was bom at Gautamasthana, and each year a fair 
is held in this village in his honour on the 9th day of the lunar month 
of Caitra (March-Ai«il)- The village is located 28' miles north-east of 
Darbhanga. Two miles east is a vill^e called Ahalyasthana where a 
stone slab Hes between two trees which is believed to mark the resting- 
place of his wife, Ahalya. Gautama is said to have spent the nmst of 
his life with his -v^e Ahalya, in a hermitage situated on the banks of the 
K^odadhi river on the outskirts of the dty of Bfithila, the modem 
Darbhanga in North Behar. He is also reputed to have lived for a time 
at G<^a at the confluence of the Ganges and Saray u. For his retiranent 
he went to Prabhasa, the well-known sacred place of pilgrimage in 
Kathiawar, on the west sea-coast. He had a son, Satananda, who became 
a priest in the royal family of Janaka much in the same way as the 
father of Gautama was. a priest in the royal fanrily of Kunripajaya. 

Before the time of Gautama, the principles of the Nyaya easted as 
an undiflerentiated body of philosqfhical thon^t beara^ on thirds 
that can be known and on the means of acqpriring such knowledge. 
Gauthma merely formulated the generally am^ed princiides of the 
fimft This was in keepii^ with the traditional beliefs about the evolution 
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of man during tte present age (Kali Yuga) which was just starting. 
Buring this age it is believed that the conditions and nature of man 
were to tmdergo certain dianges which necessitated the compilation of 
traditional knowle(%e necessary for the spiritual progress of man. 
Therefore the outstanding minds of that time reduced to writing what 
had before existed only in the memory of man. Gautama was the first 
to reduce the princij^es for the examination of Truth into their present 
form ; therefore he is considered as the father of the Nyaya. 

PURPOSE 

The purpose of the Ny§.ya is said to be to enable us^o attain the 
highest end of life, salvation, release, freedom as it is variously called. For 
this purpose it classifies the difierent ways in which knowledge is acquired. 
It teaches that the world consists of the uninterrupted flow of misappre- 
. hension, faults, activity, birth and pain. By the cessation of the flow 
of this of consequences will we be freed. The way to break this 
is to obtain a fuller imderstanding of the true nature of things. 
When this has been accomplished the faults, which consist of a delusion 
us to like and dislike a thing, will no longer exist. When this 
disappears, there will no longer be any desire, which is the stimulus for 
all action. It is claimed that this will free us from re-birth, the cause of 
all sorrow and suffering, and enable us to achieve the supreme end of life. 

This exalted goal is said to be attained by realizing thoroughly the 
four subjects established in the Nyayasvtra, namely ; (i) the thing to be 
avoided (i.e., pain), (2) its cause (i.e., desire and ignorance), (3) absolute 
avoidance, and (4) the means of such avoidance (i.e., true knowledge) 
which is to be secured. These four steps are considered the prime pre- 
requisites for the attainment of life’s highest reward. 

The teachings of the Nyaya are believed to enable us to discern the 
true from the false, and at the same time to be our greatest protection 
when our knowledge is still in the process of growth and has not yet 
matured into ifre ripened fruit of enlightenment. To-day, in the search 
for truth, the doctrine of each new teacher raises doubt as to which is 
the right path. The seeker of truth centuries before the advent of the 
Christian era was likewise confronted with the same problem of trying 
to discern the true from the false. For this very purpose, certain teachings 
of the Nyaya were laid down so that there would be a rational basis for 
reo^nizing the Truth. The only difference between those of the jKist 
and ourselves was that in those days there were a thousand teachers to 
every one met to-day.^ 
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SCOPE 

In its scope the Nyaya is a critical treatment of the problems of the 
Spirit. It tries to solve the problems of philosophy by studying the 
general plan and method of critical inquiry. It explores the traditional 
beliefs of its time and argues vigorously against all prejudiced and 
irrational scepticism. It is said that wherever there is mental activity 
controlled by the purpose of acquiring knowledge of reality, there is a 
topic for logic. This capacity for truth-seeking is iimate in human nature 
and is not created by logic ; however, logic enables it to accompli^ its 
aims.* Its sole purpose is the reclamation of the soul by providing the 
means of studying, listening and judging, for this is said to be the way 
to mature wisdom which is acquired by the removal of doubt, or to 
condGbrm that which has been passed down through tradition. The Nyaya 
is founded on the belief that only by the thorough examination of the 
modes and sources of correct knowledge can the ends of life be truly 
accomplished ; therefore, what has been supplied to us by the traditional 
teachings and by evidences of the senses must be submitted to critical 
inquiry. 

The Nyaya considers the psychological aspect of obtaining knowledge 
and treats at length the ways by which the mind is carried forward and 
impelled to produce fresh results and also points out the pitfeills. As 
such, it is the science of proof and of the estimation of evidence. 'The 
logical and physical departments become the predominant feature. It 
accepts the standard systems of philosophical thought and sets for its 
task the examination of the fundamental problems of reality. Its concern 
is the means of knowledge and not the nature of knowledge. It devotes 
its inquiry into the objects of perception, leaving the problems of oi%m 
and manifestation for the other systems. As such, it lays down the 
rules of syllogistic reasoning for the purpose of examining the objects of 
perceptions. It is the operative cause of valid knowledge and classifies 
the different ways in which knowledge is acquired. 

PHILOSOPHY 

The opening verse of the NySyasMra says that Supreme felicity fe 
attained by knowledge of the true nature of the dxteen cat^ories, 
namely : , ' 


I. 

Means of right knowledge 

(pramana) 

2. 

Object of r^ht knowledge 

(prame 3 rai.) 

3- 

Doubt 

(samiaya) 

4 . 

Purpose 

^rayojana) 

5- 

Familiar example - 

(d|§t 9 nta) 

6. 

E^ablished tenet 

(siddhSnta) 
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7. Members of a grliogism 

8. Confutation 

9. Ascertainment 

10. Discu^ion 

11. Controversy 

12. Cavil 

13. Fallacy 

14. Equivocation 

15. Futility 

16. Disagreement in princ^le 


(avayava) 

(tarka) 

(nir^iaya) 

(va<te) 

(jalpa) 

(vitan^) 

(HetvSbhasa) 

(chala) 

(jati) 

(nigrahasthana) 


These sncteen topics are to be used to discover truth. Che first nine 
deal more strictly with logic, while the last seven have the function of 
preventing and destroying error. 

Gautama in the compilation of his work has used the method of 
“enumeration,” “d^nition," and “critical examination.” The first book 
deals with the “enumeration” and “definition” of his sixteen categories, 
and the remaining four books are reserved for “critical examination.” 
Since it is the purpose of this book to set forth only the principles of 
each system in order to enable the student to have a systemized outline 
for further study, only the first book of Gautama’s will be discussed. 
This will in no way omit anjdhing that is materially important. 

I. “the means of right knowledge [pramajpa] are 
perception [pratyak§a], inference [anumana], comparison [upanmna], 
and verbal testimony [4abda].”^ 

Each school of thought has its theory of knowledge. Perception 
(pratyafc§a) is the only means admitted by the Carvakas ; verbal testi- 
mony (^b^} is the o:dy means admitted by the Mimamsas ; perception 
(pratyak§a) and mference (anumana) are admitted by the Vai 4 e§ikas and 
Bauddhas (Buddhists) ; perception (pratyals^), inference (anumana), 
and verbal testimony (febda) are-accepted by the Saihkhyas ; to the 
four recqgnized by the Naiyayficas, a fifth, called presumption (arthapatti), 
is used by the Prabhakaras ; a sixth, called non-existence (abhava), is 
added by the Bhi-ttas and Vedantms; a seventh and ei^th, called 
probability (sambhava) and tradition (aitihya) are added by the 
Pauranikas. 

Presumption (arthapatti) is the deduction of one thing from the 
declaration of another thing, e.g., from the dedaration that 'unle^ 
there ‘is doud, thd^e is no rain,' we d^trce that /there is rain, if there 
is doud;’ Non-existence (abh§.va) is the deduetkin of the existence of 
one of two o|^site things from the non-existence of the other ; e.g., 
the mon-existeDce of the sun establShes the existenee "of - the stars. 

^Ny^asuird, 1 3 . 
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Probability (sambhava) consists in cognizing the existence of a thing 
from that of another thing in whidi it is indnded. Tradition (aitihya) 
is an assertion ’sdiidi has come down from the past without any indication 
of the source from which it first originated. , 

Ny§.3ra comprehends these additional means of valid knowledge, 
because presumption, non-existence and probability are included in 
inference, and tradition is included in verbal testimony. Since no new 
category is raised by them, they cannot be considered as independent 
means of right knowledge ; therefore there is no need to consider them 
sqjar^ely. 

PERCEPTION (pratyal^) is defined as that knowledge which 
arises from th^contact of a sense with its object, and which is determinate, 
unnameable and non-erratic. Determinate is distingui^ed from indeter- 
minate knowledge in the instance of a man who, looking from a distance, 
cannot ascertain whether there is smoke or dust. The unnameable 
brings to our attention the fact that the name of a thing has no connection 
with the knowle<%e of a thing derived through our perception. The 
non-erratic means that we cannot derive knowledge of water by the 
perception of a mirage which is an illusion or erratic. Perc^tional 
knowledge must be real, actual, discrete, specific, particular and not 
vague, visionary or general. 

INFERENCE (anumana) is defined as that knowledge which is 
preceded by perception. It may be a priori, from cause to effect ; e.g., 
on seeing clouds, one infers that it is going to rain'; or it may be a 
posteriori, from effect to cause; e.g., on seeing a river swollen, one 
infers that there has been rain. It may also be what is termed ‘commonly 
seen,’ which is knowledge of one thing derived from the perception of 
another thing wi& which it is commonly seen ; e.g., on seeing a rain, 
one infers that there are clouds. 

COMPARISON (upamana) is defined as knowledge of a thing 
derived from its similarity to another thing previously well known. For 
example, one is told that a water-buffalo resemWes a cow. Then one 
goes into a region where the water-buffalo lives and, oh seeing an animal 
resembling a cow, one concludes that it must be a water-buffalo. 

- VERBAL TESTIMONY (febbda) is defined as the instrucrive asser- 
tion of a reliable person, that is, one who is possessed of true knowledge 
and is truthfiil. This may be about things whidi can be seen or about 
intangible realities. The first can be verified, but one must d^nd 
upon inference to ascertain the verity of the latter. 

The sphere of perception is the present ; that of inferen<» is the past, 
present, and future ; while comparison is an instrument of purcqition, 
enaWing one to Imow an object desi^pated by a name. It has been said. 
that it K by means of these four source of right knowledge that the 
affairs of men are conduct^!. 
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2. “THE OBJECTS OF RIGHT KNOWLEDGE [pramcya] are 
tlie soul [atman], body [feuira], senses [indriya], objects [artha], intelli- 
gence [buddhi], intellect [manas], activity (pravjtti], fault [do§a], 
re-birth [pretyabhi-va], fruit [phala], pain [duhMia], and release 
[apavarga].’’! 

There are innumerable objects that might serve as the objects of 
right knowle<^e, but these twelve are especially listed because knowledge 
of truth about them is said to dispel all delusions and lead to salvation ; 
while false knowledge concerning these topics holds man in the bondage 
of human sorrow and suffering. It is not the object of Nyaya to es^jlain 
all that is known about these several topics ; that is left for th6r«more 
speculative systems. « 

The marks of the soul (atman) are said to be desire (icchha), 
aversion (dve§a), effort (prayatna), pleasure (sukha), pain (dubkha), and 
knowledge (jnana). That is, the substance called soul is said to ^ the 
abode of these qualities. Since the soul is one of the intangible realities, 
it cannot be apprehended through the contact of the senses ; therefore, 
it must be known either from verbal testimony or by means of inference 
from the presence of these marks. 

The BODY (^arira) is said to be the site of motion (ce§t§-), of Ihe 
senses (indriya) and of the objects (artha) of pleasure and pain. As 
such, the body is the field of the soul’s experiences as it strives to resdb. 
what is desirable and avoid what is imdesirable, all of which are made 
known through the senses, the instruments through which the soul comes 
in contact with the outer world. 

The SENSES (indriya) and their objects'' (artha) are the n(»e 
(ghra^a), the tongue (rasana), the eyes (c^§us), the skin (tvak), and 
the ear (4rotr§.Bi). Here are meant the powers of smell, taste, sight, touch 
and hearing. They are associated respectively wi^ the five 'elements : 
earth (pjthivi), water (apas), fire (tejas) , air (vajru), and ether (akfi§a). 
Their respective objects (artha) are od our (gandba), flavour (rasa), 
colour (rupa), sensation (sparia), and sound (4abda). The senses and 
their objects provide five varieties of perception yielding special kinds 
of knowledge according to the objects which they illumine. They will 
be explained in more detail when discussing Saihkhya. 

inteliTigence (buddhi) is the power of forming and retaining 
conceptions and general notions; the faculty of the mind to discern, 
judge, comprehend, apprehend, and understand the meaning of right 
knowledge. It is that power of man whidi enables him to contemplate 
the eternal. 

The mark of the intellect (manas) is the capacity for 
reflection, inference, testimony, doubt, ready wit, dream, cognition, 
conjecture, memory, desire, and feeling of pleasure and pain. Another 

^NyayasUkUy i, I, 9, 
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indication of the intellect is its incapacity to perceive two things at the 
same tiine even though the senses are in contact with their objects. In 
contrast with the faculty of intelligence, the intellect seeks factual 
knowledge which is worldly, while the intelligence aipis at wisdom which 
is divine. 

ACTIVITY (pravrtti) is that which sets the mind, body, and voice 
in motion, which may be either good or bad. It is the effect of these 
actions, stimulated by desire because of false knowledge, that holds man 
in bondage. 

FA4JLTS (dosa) are the cause of all action. They are (i) AUractim, 
which, consists of lust, greed, craving, longing, and covetousness; (2) 
Aversion. whi|jh consists of anger, envy, jealousy, and implacabihty ; 
(3) Delusion, which consists of false knowledge, doubt, pride, and careless- 
ness. The mark of attraction is attachment ; of aversion is the want 
of forbearance ; of delusion is misapprehension. The worst of th^ is 
delusion because it breeds attraction and aversion, which make one 
forget that there is nothing agreeable or disagreeable to the soul and 
that therefore, there is no reason to like or dislike objects. 

The reason for the appearance of the faults is the incapacity 
to distinguish the parts from the whole; that is, the real from the 
unreal: e.g., the shapdy form of a beautiful woman provokes lust, 
while the sight of blood is repelling. And so it is with everything 
throughout nature ; there is the twofold aspect, the real and the unreal. 
Because of this false conception of the true nature of things, desires are 
bom which, in tmn, stimulate action. Here it must be remembered that 
the hatred of pain is none the less hatred ; and until all such reactions 
are removed by true knowledge, one will remain attached to the illusionaiy 
world of name and form. 

True knowledge for the reclamation of the soul is said to be acipmred 
by constant study and reflection on the teachings of philosojiy. In 
this way wisdom can be matured until ail doubt has been removed, and 
the mind will then awaken to the unseen reality within. Aids mentioned 
which lead to this end are lectures on philosophical topics by individuals 
w'^ versed in the ^tras (andmt wisdom) and discussions with teachers 
and fellow-students who are sincerely seeking true knowledge. 

REBIRTH (pretyabhtva) ipean^ the reappearance of the anima ting 
principle in physical form after having passed away. Birth consists of 
the coimection of the soul with the body, sense-oigans, and mind. 
Therefore, birth is not the .production of an3dhing new, but only reas^ 
ciation; while death is not the destruction of anything, but only 
separation. To deny this would be to destroy the moral law that everyone 
will receive his just dues. At the same time it would leave meaningless 
the teachings of some of the greatest minds who have ever lived. 

FRUIT (phala) is the product of all activi^. It may be in the form 
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of either pleasure or pain, depending upon the nature of its cause. It 
is of two kinds, that which appears immediately as seen in the labours 
of a carpenter, or that which appears after a lapse of time as seen in 
the planting of see^ by a farmer. The same principles operate in man, 
for the body is merely a field where the harvest of the soul will be repeated 
according to past conduct. The fruit of right conduct in the world of 
afiairs may appear as companionship, progeny and wealth, which are 
merely the sources out of which joy may be experienced. 

PAIN (duhkha) is an impediment that hinders the progress of the 
soul. The body is said to be the abode of pain ; the senses are the 
instruments of pain ; the intellect is the agent of pain ; birth, then, is 
association with pain ; therefore, life is a passing esperi^ce of sorrow 
and suffering. Pleasure is but an interval, for all pleasures are attended 
with suffering of non-fulfilment which produces constant mental suffering. 
It can, therefore, be said that he who is addicted to the pursuit of pleasure 
is in reality given to the pursuit of pain, for there is no pleasure in the 
attainment and enjo3nnent of which pain in some form or other is not 
present. 

RELEASE (apavarga) is defined as absolute deliverance from pain. 
Only the soul which is no longer associated with the body, sense-organs, 
and intellect is freed from pain. This will come to pass when one sees 
that all pleasures of the world are tinged with pain, and that the body, 
senses, and intellect are the vehicles of pain. 'When the mind is awakened 
to the true nature of things by right knowledge, pain will fade away as 
the darkness of the night before the rising sun. The faults will have 
disappeared, and there will be no longer any incentive to action, which, 
in turn, will free the soul from future rebirths. The Sastras teach that 
man must leam to discriminate : (i) that rebirth, fruit, and pain are the 
things to be known ; (2) that action and faults are to be avoided ; (3) 
that release is to be attained ; and (4) that knowledge of Truth is the 
means of its attainment. It is by constantly turning over the thoughts 
of these teachings in one's mind that the vision of true knowledge appears. 

True knowledge is developed first by learning to withdraw the senses 
from their contact with their respective objects in the outer world. 
'When this has been accomplished, they must be held steadfast by 
retentive effort, and then the mind will unite with the soul when know- 
ledge of the Truth will begin to dawn. This is made to happen by a 
strong desire to know the Truth. By habitual cultivation of . this state, 
the mind learns to repose in the soul, and ccgnition of the eternal reality 
soon arises. 

Ihere are nrany objects whidi-force themselves upon the consciousness 
with such intensity that the mind cannot achieve this state of abstraction, 
such as hui^er, thirst, h^t, cold, di^ase, and the elanents. The 
ractices of Yoga have been devised to enable one to overcome even 
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these obstacles. This capacity for the practice of Yoga comes from 
the accumulation of previous effort in past lives, for it is said that the 
virtue born of the practice of Yoga accompanies one even into another 
life. Preparation for the practice of Yoga is the stu^y of phil(Bophy. 

3. “doubt [sam&iya], which is a conflicting judgment about the 
precise character cf an object, arises from the recognition of properties 
common to many objects, or of properties not common to any of the 
objects, from conflicting testimony, and from irregularity of perception 
and non-pm’ception.”^ 

""Doubt must not be confused with error, which is false knowledge, 
while Soubt is incomplete knowledge which serves as the incentive for 
investigation. False knowledge may produce conviction which puts the 
mind to sleep Iby removing all desire for further knowledge. Here error 
is defined as that which does not lead to successful action ; for example, 
it is impossible to fulfil the expectations created by hallucinations. In 
other words, the ideal world of thought must correspond to the outer 
reality in order to be considered true. The rules of Nyaya are to be 
used when doubt has arisen in the mind, and it becomes necessary, 
therefore, to examine reality for confirmation. 

The following examples will make clear the five kinds of doubt : 

(1) I^^ognition of conim£n properties; e.g., being unable to 
determine in the tw^ight whether an object is a post or a man, for 
the property of tallness belongs to both. 

(2) Recognition of properties not common ; e.g., being unable to 
determine whether a sound is eternal or non-eternal, for the property 
of sotmd does not abide in either men, animals, or plants whidi 
are non-etemal, nor in the elements, which are eternal. 

{3) CoTtflictiTija; testimo ny ; e.g., being unable to decide whether 
the soul exists or does not exist from the mere study of phil<^phical 
writings which set forth convincing arguments on both sides. 

{4) I rregular ity^Qf-paro^on ; e.g., being- unable to determine 
whether \rater k perceived when it is seen in a tank where it actually 
exists, or when it is seen in a mirage where it really does not exist. 

(5) I r^pjlarijyof nonrpetcq)tion.; e.g., being unable to determine 
whether water exists in a v^etable, such as a carrot, where it really 
exists but cannot be perceived, or if it exists on dry land, where it 
does not exist and also caimot be perceived. 

4. “p u RB o s E [prayojana] is that with an eye to which <aie proceeds 
to act.” 

Purpose serves as the motive bdhind all action which may be to 
attain someihing or avoid something. Until there is purpose, there can 
be no sucxe^ful action ; therefore, a wise man never engages in purpose- 

» NySyamrn, i, I, 23. 
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less action. It is sai}! to pervade all living beings, all acts, and all systems 
of right knowledge.^ 

5. “a familiar example [dr§tanta] is the thing about which 
an ordinary man apd an expert entertain the same opinion.”® 

Both scientists and ordinary men accept the general proposition that 
whenever there is rain there must be clou& ; therefore, such an example 
can be used as an example in the process of reasoning from the known 
to the unknown. 

6. "an established tenet [siddhanta] is a dogma resting on 
the authority of a certain school, hypothesis, or implication.”* 

There are four kinds of dogma : 

(1) A dogma of all the schools is de:toed as a tenet which is not 
opposed by any school and which is claimed by at least one school ; 
e.g., all schools accept earth, water, light, air, and ether as the basic 
five elements, and smell, taste, colour, touch, and sound as the objects 
of the five senses. 

(2) A dogma peculiar to some school is defined as a tenet which 
is accepted by similar schools, but rejected by opposite schools; 
e.g., the Sarnkhya doctrine proceeds on the established premise that 
“a thing caimot come into existence out of nothing.” 

(3) A hypothetical dogma is defined as a tenet which, if accepted, 
leads to the acceptance of another tenet ; e.g,, the acceptance of the 
doctrine that there is a soul ajart from the senses, because it can 
recognize one and the same object by seeing and touch, implies 
(a) that the senses are more than one ; (b) that each of the senses has 
its particular object ; (c) that the soul derives its knowledge through 
the channels of ^e senses ; and (d) that a substance which is distinct 
from its qualities is the abode of them. M any other implications 
could be cited. 

(4) An implied dogma is defined as a tenet which is not explicitly 
declared as such, but which follows from the examination of parti- 
culars concerning it, e.g., the discussion whether soxmd is eternal or 

^non-etemal implies that sound is a substance. 

7. “the members [avayuva] (of a syllogism) are proposition 
[pratijna], reason [hetu], example [udaharana], application [upanaya], 
and conclusion [ni^imana].”* 

The members are the logical steps used to establish the object of 
knowledge. Tc^ether they combine the four means of right knowledge ; 

(j) Proposition is the enunciation of the object of knowledge to 
be proved as set forth in the Sastras or by Verbal Testimony. 


^ Ny&yasiiiya, i, I, 24. 
*ibid, i, I, 26. 


*ibid, i, I, 25.' 
^ibid, i, I, 32. 



NYAYA 


33 

(2) Reason is the vehicle of Inference used to prove the proposition. 

(3) Example is an object of Perception. 

(4) Application consists of Comparison. 

(5) Conclusion shows the convergence of the^four means of righf^ 
knowledge toward the same object. 

The application of the members of a syllogism can best be seen from 
the classic example : 

(i) Proposition This hill is fiery. 

’(2) Reason Because it is smoky. 

’ (3) Example Whatever is smoky is fiery, as a kitchen. 

(4) AjJplication Similarly this hill is smoky. 

(5) Conclusion Therefore this hill is fiery. 

These five members form the integral part of a syllogism designed 
to demonstrate the truth concerning a particular statement or object. 
In order to establish the object to be examined, later commentaries have 
introduced five additional members ; however, they do not form any 
part of the actual argument. They are : 

(1) Inquiry (jijnasa), which is the investigation of the proposition ; 
e.g., is this hiU fiery in all its parts, or in a particular part ? 

(2) Doubt (saih§a3;a), which is questioning the reason; e.g., 
that which is called smoke may be dust. 

(3) Capacity (^alyaprapti), which is to determine if the example 
warrants the conclusion ; e.g., is there always smoke where there is 
fire ? It is not seen in a molten baU of steel. 

(4) Purpose (prayojana), which is to ascertain if the object is 
something to be sought, avoided, or ignored. 

(5) Renaoval of ail doubt (saihiayav3mdasa), which is to make 
certain th3,t the opposite of the proposition is not true ; e.g,, it is 
settled beyond any measure of a doubt that wherever there is smoke 
there is &e. 

The function of the Proposition is to connect with the substance the 
attribute to be demonstrated ; for it enunciates the thing to be proved 
and renders, the operation of the other members of the syllcgism. 

The function of the Reason is to state that the attribute to be 
demonstrated is the cause of demoristration ; for it furnishes the means 
by which a thing is proved. It is brought forward in the Example and 
the . '-pplication ; and by its predication, the re-statement of the proposition 
iu the Conclusion is possible. It may accomplish its purpose either by 
affirming the character of the Exairq)le or by denying it. 

The function of the Examjfie is to show that the two attributes are 

c 
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related in the same substratum as the thing to be demonstrated and the 
means of demonstration. It consists of a familiar instance which is known 
to possess the property to be established and which implies that this 
property is invariably contained in the reason given. The Example can 
be either aflftnnative or negative. A negative Example is a familiar 
instance which is known to be devoid of the property to be established 
and which implies that the absence of this property is invariably rejected 
in the reason given. As such, it furnishes the resemblance or difference 
as the means of the demonstration of the thing to be proved and makes 
Application possible through resemblance to it. 

The function of the Application is to demonstrate that the attribute 
which is the means of demonstration co-exists with the attribute which 
is to be demonstrated. It consists of a statement which Srings forward 
the attribute which the thing to be demonstrated possesses, to show that 
it is or is not in common with the Example. Without Application, the 
attribute, which is the cause of the demonstration, cannot be brought 
forward in the thing ; and it cannot, in consecjuence, demonstrate the 
object. 

The function of the Conclusion is to exclude all contrary conclusions 
against the proposition to be proved. It brings together the Proposition, 
Reason, Example, and Application ; otherwise, the various members 
cannot operate toward the same end and thereby produce proof. In 
other words, the Conclusion exhibits the capacity of all the members 
to operate as a unit and prove the truth of a single statement. 

8. “confutation [tarka], which is carried on for ascertaining 
the real character of a thing of which the character is not known, is 
reasoning which reveals the character by showing the absurdity of all 
contrary characters.”^ 

Confutation is a conjecture for the sake of knowledge of truth in 
respect to an unknown object by elimination of all contrary suppositions ; 
e.g., is the soul a product or a non-product ? If the soul is a non-product, 
it will experience the fruit of its action and will on the eradication of 
the cause of re-birth, attain release ; therefore, re-birth and release will 
be possible. If it is a product, these will not be possible, because the 
soul’s coimection with the body, mind, and senses will not be the result 
of its own action, nor will it experience the fruit of its own action. The 
phenomenon of re-birth and release is well known and established; 
therefore, the soul must be a non-product. Conjecture in this form is 
called Confutation. This is not knowledge of the truth which ascertains, 
determines, and makes certain that the soul is such and such and nothing 
else. It leaves the supposition to which assent is given to hold the field 
imdisputed ; after which knowlec^e of the truth is produced through 
the application of the means of right knowledge. For this reason Ck>n- 

^ Ny^yasUtrai i, I, 40, 
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futation is said to be only in association with the oiher means of knowledge 
and is, therefore, mentioned separately. 

9 . “ascertainment [nirnaya] is the removal of doubts, and 
the determination of a question, by hearing two opposite sides.”^ 

Ascertainment is the determination of the object by means of opposite 
views after a first impression which creates a doubt. The sequence of 
investigation is as follows : first impression, doubt, opposite views, 
application of the rules of reason, determination of the object, ascertain- 
ment, and knowledge of reality. Doubt is the result of first impression, 
and giyes impetus to investigation in order to ascertain the truth. There 
is no peed of ascertainment in the case of direct perception or in reading 
authoritative |exts. 

10 . “discussion [vada] is the adoption of one of two opposing 
sides. What is adopted is analysed in the form of five members, and 
defended by the aid of any of the means of right knowledge, while its 
opposite is assailed by confutation, without deviation from the estab- 
lished tenets."® 

The purpose of Discussion is to arrive at the truth of the proposition 
under consideration. This may be by discussing the topic with anyone 
who is a sincere seeker of Truth. It is not necessary to establish one's 
belief. It is enough to desire merely to submit one’s views for examination 
in order to ascertain the Truth. The discussion does not necessarily 
have to take into consideration the opposite opinion ; it is enough to 
put any proposition to the test of logic. The usual procedure is to 
maintain the thesis by means of valid knowledge and to attack the 
counter-thesis by means of confutation. 

11. “controversy, polemics OalpS’l. which aims at gaining 
victory, is the defence or attack of a proposition in the manner aforesaid, 
by quibbles, futilities, and other processes which deserve rebuke.”* 

A polemist is one who engages in an argument for the sole purpose 
of victory. He has no desire to gain further knowledge of Truth, and 
therefore, will employ any device of debate in order to win. These are 
usually of a negative character, such as quibbling, putting up futile 
arguments, or resorting to one of the occasions for rebuke, such as 
evading the issue. 

12 . “cavil [vitanda] is a kind of wrangling, which consists in 
mere attacks on the opposite side.”* 

Here there is no desire to establish any proposition. The only interest 
is to heckle the speaker by carping and ofiering frivolous obj^tions. 

Polemics and Cavil ing, which are considered as forms of Discussion, 
may be used by one in search of Truth in order to protect one’s growing 
knowledge which has not yet matured into a full blossomed conviction, 

*ibid, i, II, 1. 

* ibid, i; 11, 3, 


^ ibid, i, 1, 41. 
>ibid, i, II, 2. 
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Frequently tlie student will encounter objectionable personalities who 
have not attained true knowledge but who are overcome with their 
intellectual attainments in the field of philosophical thought. These 
people, not being possessed of a noble character, will violate all the 
rules of propriety, having no consideration for the beliefs of another. 
Under such circumstances the student is urged to make use of these 
devices in order to protect his growing mind in the same way that nature 
uses thorns on some plants to safeguard the growth of its fruit. 

13. “fallacies of a reason [hetvSbhasa] are the erratic, the 
contradictory, the equal to the question, the unproved, aiid the 
mistimed.”^ ^ 

The classic examples given in the commentary on the^text will best 
serve to illustrate what is intended. They are : 


(i) The Erratic is defined as the reason which leads to more 
conclusions than one. 


Proposition. 
Erratic Reason. 
Example. 
Application. 
Conclusion. 


Sound is eternal. 

Because it is intangible. 

Whatever is intangible is eternal, as atoms. 
So is sound (intangible). 

Therefore, sound is eternal. 


Again : 
Proposition. 
Erratic Reason. 
Example. 

Conclusion. 


Sound is non-etemal. 

Because it is intangible. 

Whatever is intangible is non-etemal, as 
intellect. 

Therefore, sound is non-etemal. 


Here two opposite conclusions have been drawn from the same 
reason. This is due to the fact that there is no relationship between 
"intangible” and "eternal and non-etemal.” In other words, the 
middle term “intangible” is not pervaded by the major terms "eternal 
and non-etemal” ; therefore the reason is said to be Erratic. 


(2) The Contradictory is defined as the reason which opposes what 
is to be established. 

Proposition. A pot is produced. 

Contradictory 

Reason. Because it is eternal. 

Here the reason contradicts that which is to be proved, because that 
which is eternal is . never produced. Eternal and produced are con- 
tradictory attributes and cannot abide fr^ether. 


i JfyiyasSfray i, H, 4 . 
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(3) Equal to the Question (i.e., Petitio Principii} is defined as the 
reason which provokes the very question for the solution of whidh it 
was employed. 

Proposition. Sound is non-etemal, 

Re^on which is Because it is not possessed of the attribute of 
Equal to the etemality. 

Question. 

Here nothing new is contributed to the argument. The reason merely 
begs the question, for "non-etemal” is the same as “not possessed 
of Ihe attribute of etemality." In other words, the subject matter 
of "the topic is advanced as the reason^for the desired inference. This 
stops the al-gument and makes the investigation of Truth impossible. 

(4) The Unproved is defined as the reason which stands in need 
of proof, in the same way as the proposition does. 

Proposition. Shadow is a substance. 

Unproved Reason. Because it possesses motion. 

Here it is necessary to prove the reason as well as the proposition ; 
therefore, the reason cannot be used. 

(5) The Mistimed is defined as the reason which is adduced when 
the time is passed in which it might hold good. 

Proposition. Sound is durable. 

Mistimed Reason. Because it is manifested by union, as a colour. 

The colour of a pot manifests the instance when the pot is revealed 
by the light of a lamp ; however, the colour was there before ite 
recognition, and it remains after &e lamp is -taken away. This is 
not tire case with sound, for it does not come into bdng until after 
a drum is strack with a dramstick. It did not exist before the drum 
was struck and it does not remain after the drum is strack ; fherrfore, 
the analogy between colour and sound is not complete, and the 
reason is said to be mistimed. 

14. "EQTJiyocATiON [chala] is the opposition offered to a 
proposition by the assumption of an alternative meaning.”^ 
Equivocations are of three sorts : 

(1) Playing up<m words (vScas). This conasts of wilfully takii^ 
a term to mean something differait from that intended by the 
speaker ; e.g., taking the word quadruped to mean four-l^ged table 

instead of an animal. - ■ 1. 

(2) Generalizations (samSnyas). This consists of asserting the 
impos^ility of a particular because of the impossibility of the whole ; 

libki, i, n, 10. 
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e.g., to deny that a particular cow is black because all cows are not 
black. 

(3) Metaphors (upacaras). This consists of den3dng the proper 
TTipjintTig of a wbrd by taking it literally when it was used meta- 
phorically ; e.g., the grandstand cheered means that the people in 
^the grandstand cheered and not the physical structure. 

13. “futility jjati] consists in offering objections founded on 
mere similarity or dissimilarity.”^ 

The reply is said to be futile if it does not take into consideration the 
universal connection between the middle term and the major ^term. 
Mere similarity or dissimilarity is not sufficient. There are twenty-four 
kin ds of futility which aim at showing an equality of th^ arguments of 
two sides. They are as follows : 

(1) Balancing the homogeneity. 

(2) Balancing the heterogeneity. 

(3) Balancing the addition. 

(4) Balancing the subtraction. 

(5) Balancing the questionable. 

(6) Balancing the unquestionable. 

‘(7) Batoicing the alternative. 

(8) Balancing the reciprocity. 

(9) Balancing the co-presence. 

(10) Balancing the mutual absence. 

(11) Balancing the infinite regression. 

(12) Balancing the counter-example. 

(13) Balancing the non-produced. 

(14) Balancing the doubt. 

(15) Balancing the controversy. 

(16) Balancing the non-reason. 

(17) Balancing the presumption. 

(18) Balancing the non-difference. 

(19) Balancing the non-demonstration. 

(20) Balancing the perception. 

(21) Balancing the non-perception. 

(22) Balandng the non-etemality. 

(23) Balancing the etemality. 

(24) Balandng the effect. 

16. “disagreement in pRiNCiPLE'[nigrahasthtna]arises 
when one misunderstands, or does not understand at all.”* 

“niere is no purpose in arguing with one who reveals his utter lack of 
understanding of the subject of investigation ; therefore, one is privileged 
^ Nyayasiitra, i, EC, 18. i, II» 19, 



nyIya 


3^ 

to stop the argam^t. Twenty-two occasions of disagreement in principle 
are listed and discussed in the text, but it is beyond the scope of this 
volume to examine them in full detail. They are as foUows ; 

(1) Hurting the proposition. 

(2) Shifting the proposition. 

(3) Opposing the proposition. 

(4) Renouncing the proposition. 

(5) Shifting the reason. 

(6) Shifting the topic. 

(7) The meaningless. 

(8) The unmteliigible. 

(9) The incoherent. 

(10) The inopportune. 

(11) Sa3dng too little. 

(12) Saying too much. 

(13) Repetition. 

(14) Silence. 

(15) Ignorance. 

(16) Non-ingenuity. 

(17) Evasion. 

(18) Admission of an opinion. 

(19) Overlooking the censurable. 

(20) Censuring the non-censurable. 

(21) Deviating from a tenet. 

(22) The semblance of a reason. 


LITERATURE 

The NyayasiUra is divided into five books, each containing two 
diapters whidi were supposed to have been deEvered in a series of ten 
lectures. It is not known for certain that Gautama is the author of the 
five books or if he actually committed them to writing, for during his 
time it was customary to transmit such knowledge by oral traditirai. 
Nevertheless, the importance of this treatise is partly seen from the 
number of outstanding commentaries that it has received. The classic 
commentary is that of Vatsyayana (a.i>. 450). A few other important 
Hindu e:Kponen'is and their works are : the VobrUikct of Udd3?Otaxka 
(sixth century), Tdtparyatikd of Vacaspati MiSra (ninth century), 
TSiparyaparihtMhi by U^yana (tenth century), NyayamaSijan by 
Jayanta (tenth century), Nydyasara of Bhasarvajna (tenth century), and 
the Tativaointdmaiiti of ^nge^a (twelfth century). 

Gangeia is considered the Father of the modem school and his work 
is the standard text. His son, Vardhamiina, continued the tradition of 
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his works. The sdiool is called Navadvipa and flourishes to this very 
day in Nudea, Bengal. The first great work of the Navadvipa school was 
the Tattvacintdma‘i},ii^akhyd of V^sudeva Saxvabhauma. It bdongs to 
the end of the fifte^ath century. One of the reasons for its success rras 
due to the outstanding disciples of Vasudeva, the most renowned being 
Caitanya, the famous Vai§nava reformer. In the seventeenth century, 
Annaifa Bhatta tried to evolve a consistent system froin the ancient 
and modem schools of NySya. To-day his Tarhasamgraha is a popular 
manual of the Nyaya sdiool. 

The traditional use and application of the teachings of the Nyi.ya 
has best been preserved for us to-day in Tibet, where the Nyaya holds 
its supreme position as being the foundation for aU philosophical inquiry. 
To-day in the great monastic universities of Lhasa, regarmess of what a 
student may eventually undertake to study, he must devote about four 
years mastering the teachings of the Nyaya. This knowledge has been 
passed down through Buddhist teachiigs from Asanga, who is said 
to have introduced first the prindples of Nyaya into the practice of 
Buddhistic circles. Another renowned teacher of Logic was Vasubandhu, 
who was the teacher of Dignaga. His famous pupil was l4varasena, the 
teacher of Dhaimakirti (seventh century). Bo^ Dignaga and Dhar- 
makirti were natives of Southern India and bom from brahman parents. 
Di^aga won his fame as a powerful logician in a famous debate with a 
brahman named Sudurjaya at the NSlanda University, the centre of 
Buddhistic learning for almost a thousand years. The continuator 
of Dharmaldrti’s teachings emerged a generation later in the person of 
Dharmottara, through the intermediate pupil, Devendrabuddhi. To-day 
the teachings of DharmaMrti are the standard text studied in Tibet ; 
the Tibetans provide their own commentaries, but it is praiseworthy 
that these writings live to-day in their traditional form. 


VAISESIKA 

The term Vai^e§ika is derived from the Sanskrit word "viie§a” which 
TWftans the characteristics that distinguish a particular thing from all 
other things. As a system of philosophy, the Vai^esika teaches that 
knowledge of the nature of reality is obtained by knowing the qiecial 
properties or e^ential differences which distingui^ nine Eternal Realities 
(Dravyas) : Earth (Prthivi), Water (Apas), Fire (Tejas), Air (Vayu), 
Ether ( Sk5.4» ), Time (Kala), Space (Dik), Soul (Atman), and Mind 
(Manas). 

The importance of the teachings of Vai^e|ika as contrasted with 
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other teachings is best illustrated by the classic examp lft of the post and 
the thief. If we see a tall object in front of us when walking in the 
twilight, a doubt arises in our mind as to whether the tall object is a 
post or a thief, and because of this tmcertainty we sj^er from fear. This 
is due to the fact that we see only the common property of tallness 
which belongs to both post and thief. If we had knowledge of the 
properties which distinguish a post from a thief, there would be no doubt, 
and, consequently, no suffering of fear. The same condition obtains in 
r^ard to all objects in the world aroimd us. When we have knowledge 
of the distinguishing characteristics of the reality, objects of perception 
wiU nolonger awaken within us the feeling of attraction or aversion which 
is the'somce of all misery. This is why the teachin g s that reveal to us 
knowledge of this sort are called Vaile§ika. 

The founder of the Vai5e§ika was Kanida, also known as Kanabhuj 
or Kaxiabhaksa. These names are merely descriptive of his accomplish- 
mait, for his real name appears to have been Kaiyapa. The name 
Kai^a is derived from kav,a, "atom,” and ad, “to eat,” literally, the 
“atom-eater.” He is so named because he resolved reality to its smallest 
possible division, which is called anu in Sanskrit and commonly translated 
as "atom.” 

The S 3 ?stem has also been called Auluka which comes from uluka, 
“owl.” This name is said to be descriptive of Kanada’s habit of medi- 
tating all day and seeking his food during the night like an owl. It is 
the common practice of yogis to sleep by day and practise by night ; 
so it -is quite possible that Kajaada followed this routine of Uving. 

Kap.ada is not the originator of these teachings, for they have existed 
in the minds of the enlightened ones from time inamemorial ; however, 
he is credited with having given us the j&rst systematic account of them. 
There is little available historical information on the personal life of 
Ka^Ida, and there is much speculation as to when he actually Hved. 
The wdght of authority places him in the third century b.c. 

PURPOSE 

The purpose of the VaiiepkasiUra is best imderstood from the story 
of how it happened to be written. It is told that in times past a group 
of worthy disciples desiring to throw off the doak of suffering that 
shrouds human existence entered the first stage of sdf-culture known 
as Hearing (Sravana), which means to acquire information or imd^:- 
standing hy merely listening to the teachings of the sacred writings. 
Th^ are the various Srutis (Vedas or revealed knowle^e), Sm|itis 
(traditional imowledge,, such as the philosophical teachings), Itihasas 
(historical literature), and Ihirapas (teaclmgs of the caigin of the uaivers^. 
After an exhaustive search, they conduded that the fundamental mear^ 
o - 
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of escape from human bondage was to attain a direct vision of the reality 
of the Self. With the need further to elaborate their faith, they entered 
upon the second stage of self-culture, called Manana, which consists of 
discriminative und^standing, rather than simple belief. With this 
purpose in mind, they approached the renowned sage, Kanada, beseeching 
him to reveal to them rationally the means by which they could attain 
Self-Realization, and thereby be forever released from Ae coil of mortality. 
In response to their sincere desire to know the path which leads to 
Self-Realization, Kanada, full of compassion, set forth the true nature 
of reali^. His treatise, the Vaiie§ikasutra, is frequently called a 
Mok^liastra, because it teaches the doctrine of liberation ; and ISecause 
it also teaches that Self-Knowledge and Self-Realization are the Ineans 
of attaining liberation (Mok§a), it is sometimes called an Adhyatmaiastra, 
"treatise about the Supreme Spirit.” 

Liberation (Mok§a) cannot be attained by the cessation of pain alone, 
for there is still the memory (Samskara) of past pain and the ever present 
potentiality (Adfsta) of future pain. This potentiality is the resultant 
energy abiding in the soul as potential energy in consequence of previous 
action. This is said to be the cause of all scoring, because it urges the 
Real Self to seek or avoid the illusive phantoms of worldly existence. 
It is possible to neutralize this resultant energy by the practice of Yoga, 
the third stage of self-culture. But the prime prerequisite is claimed to 
be an intellectual insight into the true nature of reality. 

SCOPE 

The Vaiie§ika accepts the universe as it is found extended in space 
and changing in time, displapng a medley of sounds, colours and forms 
of the phenomenal world. By the pfbcess of reason it organizes this 
chaotic mass into a coherent and intelligible whole, and exhibits a systeSn 
that sets forth the cosmic plan which shows the interrdation of all its 
parts into a synthetic whole, operating with such perfection that its 
very conception is spiritually exhilarating. 

The CTiterion of truth, is the correspondence between the subjective 
world of thought and the objective world of form. Reality is pervaded 
by existence ; therefore, to be real is to exist, and to exist is to be know- 
able ; so when there is perfect harmony between the inner and outCT 
world, the truth-of reality is said to cast its light. 

As a system of philosophical thought, the Vai^e§ika is intended only 
for ihose interested in the phenomenal world as it pertains to the fulfibnent 
of life’s purpose. The principal question the VaiSe§£ka endeavours to 
answer is "^yhat are the basic realities of nature ?” There is no dedre 
to indulge in intellectual speculations about Ihe origin of things, but 
only to seek thfe practical means of philosophical insight. The sole interest 
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is to ajoalyse and synthesize the world of experience, striving to ^y piain 
rationally the true nature of things. 

Kanada reduces this objective world of injSnite variety to nine 
ultimate realities, beyond which the mind cannot gt> and without which 
the objective world could not exist. He removes the illusions of life 
and lifts the veil of mystery from all forms, leaving reality naked in aU 
its simplicity and beauty. As yam is shown to be the reality of cloth 
which is only the appearance of a new form, Kanada discloses the reality 
behind all the objects of esqperience, the concepts of thoughts, and all 
tjje nsovement of heavenly bodies. He reveals the workings of the 
invirible forces of nature and indelibly imprints upon the mind that the 
diversity of fsrms is nothing but a reflection of the nine basic realities 
which, if realized, will enable us to attain the goal of al«olute freedom. 

The method of observation by which the characteristics of the nine 
Eternal Realities can be known is stated in the Vaiie^ikasutra, as foibws : 

“The Supreme Good [results] from the knowledge, produced by a 
particular dharma, of the essence of the Predicables [Pad§rthas], Sub- 
stance [Dravya], Attribute [Guna], Action [Karma], Genus [S5n^3?a], 
Species [Viiesa], and Combination. [Samavaya], by means of their 
resemblances and differences.”^ 

Kanada then shows that Attribute, Action, Genus, and Species exist 
because of their combination with Substance (Dravya), in which they 
inhere. These can no more exist without Substance (Dravya) than a 
shadow can exist without its substance, for they are not realities; 
therefore, they must inhere in something in order to manifest. In tire 
same manner. Combination is shown to be inseparably coimected with 
Substance (Dravya) ; as heat is associated with fire, one cannot exist 
without the other. Finally, Substance (Dravya) is shown to be the 
formdation of the universe and is resolved into the nine Eternal Realities. 

In the teachings of the Vai^esika are to be foimd references to the 
laws which have served as the means of all ancient knowledge of the 
composition and transformation of substances, the action of forces on 
moving bodies, and the sciences dealing with heat, light, sound, dectridty, 
and magnetism. Even the bases for ethics, sociology, and psychology 
are intimated ; bat it is beyond the scope of this volume to point oat 
the philc«oihical foundations for these subjects. 

PHILOSOPHY 

The nine Eternal Realities according to the Vadie^kasiifra are : 

“Earth [Prthivi], Water [Apas], Fire [Tejas], Afr [Vayu], Ether 
[Akafe], Time [K5la], Space p)ik]. Soul [Atman], and Iffind [Manas] 
(are) the only Substances [Drav 3 rais].”® 

^VatiefikasH^a, i, I, 4. 


•ibid, i, I, 5. 
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The following discussion will show why the early teachers found it 
necessary to postulate these nine ultimate realities and no others in 
order to account for all known phenomena of Nature. 

Paramai}m 

The first four Eternal Realities, Earth, Water, Fire, and Air, are 
considered together imder the term Parsunapus, which are the ultimate 
elements out of which they are composed. Paramapu is a Sanskrit 
term composed of apu, meaning that beyond which there can be no 
division, and the superlative prefix parama ; therefore, the termmieans 
the smallest possible division of matter, beyond which further division 
is impossible, or that whole which has no parts. The -^yord has been 
translated into English as "atom” which does not give precisely the 
same meaning as Atom is understood to-day ; however, if the definition 
as given to Anu is held in mind, no harm be done in using the term 
"Atom.” 

Logical necessity showed the ancient thinkers that it was not plausible 
to go beyond the concept of Anu, otherwise a small thing, such as a grain 
of rice, would be of the same dimension as a large thing, such as Mount 
Everest ; for both of them would possess an infinite number of parts. 
And since by logic it is impossible for something to come out of nothing, 
it was necessary to stop with some existent Reality; so the logical 
concept of Paramanus was postulated. By definition it is without parts, 
which means that it was not produced, and cannot be destroyed, since 
destruction involves the separation of parts ; therefore, it is eternal. 
For the same reason it has no magnitude ; therefore, it does not occupy 
any space and has no inside or outside. It is super-sensible, that is, 
transcendental in the same way that light is beyond the range of smell ; 
therefore, it can be conceived only by the mind. 

We do not doubt the actual existence of sensible matter of the objec- 
tive world, for its very persistence establishes its existence. The fact 
that it is something apart from ourselves is proved from the fact that it 
does not yield to our influence as do ideas and thoughts of the mental 
world which we can call into being and banish at otir will. The objective 
world is observed only when we come in relation to it, and it reveals the 
same forms to everyone, as for example, when everyone rep<^ the 
same form on the observation of a chair ; while the iimer forms of ideas 
and thoughts of the subjective world cannot be observed by others ; 
for example, only one individual can see a dream. Ifi then, the sensible 
world exists, it must be made of Param§J3,us, which are_the logical 
ultimates of all things. 

The emptiness of matter has been proved to-day by our own scientists 
employing Western methods. They have been able to show us that a 
block of marble contains more space than it does solid substance. This 
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has been estabMshed from the fact that all mass is composed of atoms, 
that is, the smallest possible division of particles, which physicists have 
found' to be nothing -but a microcosmic reproduction of the macrocosm; 
for each atom contains a nucleus called a proton ajialogous to our sun, 
and around this nucleus revolve what are called electrons corresponding 
to our celestial bodies. The distances between the proton and constituents 
of an atom are proportionately the same as between the sun and the 
planets of our solar system. 

There are logical reasons, also, why all sensible matter must contain 
space.^ The fact that all mass is capable of being compressed means, by 
defin^on, that its parts must be apart in order to be pressed more 
closely together ; for if its parts were contiguous, it would be solid, 
which, by definition, is that without an internal cavity, therefore, 
incapable of being compressed. Then, too, mass must be porous in order 
to be operated upon by heat, which is said to penetrate the substance 
in order to produce a transformation. To penetrate means to enter 
into, which is impossible of a solid thing. Then, too, all mass has magni- 
tude, which is defined as the capacity to increase or decrease, which is 
impossible of things that are solid. 

If all sensible matter did not contain empty space, we could not 
accept the axiom that the Universe is pervaded by some cosmic force 
or power, whether it be called God or Nature. All religions, beliefs, and 
philosophies are in accord that this cosmic force or power is onmipresent, 
that is, pervading all space and manifesting itself m all things. If the 
objective world of diversified forms known to our senses is to be pervaded 
by this cosmic force, it means that all sensible matter cannot be composed 
of hard, solid partides of extended matter with magnitude so related 
as not to have any intervening space. If this were the case, it would 
be impossibie for all sensiWe matter to be pervaded, which is a principle 
universally accepted. 

If science has shown us that matter is merely an extension of the 
invisible, the question arises, how can something of magnitude be 
produced from sometiiing without magnitude ? This can best be illus- 
trated by an example from mathematics, whidi deals in the realms of 
abstraction. Through a process of logical reason in the analjreis of 
matter, we arrive at a place beyond which further division would involve 
us in &e fallacy of regressus ad infinitum, which no reasonable person 
can admit. This ultimate position is designated a poiut, which is defined 
as that which has neither parts nor extent, but position only ; therefore, 
it be considered only from its position, which is a stress in the universal, 
all-pervading cosmic force out of which all things come. As such, it 
occupies no space, has no inside or outside ; having no parts, it is not 
produced and cannot be destroyed, which involves the separation- of 
parts; therefore, it is eternal, and it has no naagnitude, that is, no 
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length, breadth, or thickness. This positional reality is what is meant 
by the Sanskrit word A^u and the superlative of the term, Paranmp.Q. 

If, at least, two points (anus) associate themselves in such a manner 
as to combine alongra common axis, the resultant effect is classified as 
a binary or a form consisting of two variables. This form is described 
as a line which is defined as a series of related positions or association of 
points so co-ordinated to have a single axis. In Sanskrit this binary 
form is known as a Dvyauuka, and is described as having extended 
position with length and breadth, but no thickness. 

To produce the third element of thickness necessary for the qjeation 
of all visible phenomena having magnitude, it is necessary for, at^east, 
three lines to associate themselves in such a manner that they will 
combine to form an integral whole, operating and functio&ig as a single 
system. This system is technically classified as a ternary form, that 
is a rational, integral, homogeneous function of a set of three variables. 
In Sanskrit it is designated as a Tryanuka or Trasarenu. To produce 
this form, three lines must remain apart and relate themselves on different 
planes so as not to form a more extended line, e.g. 



In this manner they produce an independent unit, operating as a separate 
system with its own sphere of influence apart from the individual points 
from which it is made. This combination of lines gives thickness to tiie 
former unit having only length and breadth, and thus produces all 
visible forms known to us in the objective world, varying only in the 
d^ee of intensity of the association forming either vaporous douds or 
a glittering diamond. 

In this manner, all the objects of the phenomenal world are produced. 
So, in the last anal3^s, everything is but an appearance of an intangible 
reality ; that appearance is the magnitude called mass, which is only a 
means of measurement and not an actual reaUty. These new forms act 
independently from their fundamental ,constituent parts in the same way 
that a gyroscope exerts its own influence when it is operating. 

The parama^us are super-sensible, that is, they are beyond the 
range of sense perception in the same way that ail favours are beyond 
the range of smell. Therefore, they cannot be classified according to 
such standards as. weight, measure, shape, size, and such means that 
are customarily used. Their existence is known only by the manifestation 
of the attributes which inhere in them ; therefore, they must be classified 
accordingly. There are certain attributes which they aH have in common ; 
for instance, when they are so assodated to produce the various forms of 
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the objective world, they are all impenetrable, therefore, this attribute 
is called one of their General Qualities (Samanya Guna). But knowledge 
of General Qualities which are common to all things of magnitude does 
not enable us to isolate and comprehend the ultiniate variables out of 
which all things are produced. 

The fact that there is a diversity of forms assures us that there must 
be several different kinds of ultimate Paramanus ; otherwise, everything 
would be of the same nature, varying only in form, such as the infini te 
variety of pottery forms that can be made out of day. ' The fact that 
we pejtoeive things that are made of gold means there must be another 
material caiise. These different kinds of materials out of which things 
are made ha'W attributes which distinguish them one from another, and 
these attribu^ are so intimately assodated with their substance that 
their removal means the absence of their substance. For example, if 
the attribute of being golden is removed from a gold chain, there can 
be no chain, for gold is the substance of golden. Attributes of this 
description are termed Spedal Properties (Vise§as), that is, those qualities 
which are so inalienably associated with their substance that they cannot 
be removed without altering the nature of the substance in which they 
inhere. Therefore, it is by the Special Qualities (Vi^§Ss) that the 
Paramap-us must be classified. There are only four which we can use, 

namely . ^ ^Q^ndha) 

2^ Flavour (Rasa) 

3. Form (Rupa) 

4. Touch (Sparla)^ 


By of these fgur Special Properties (Vile§as) the Paramfi^ius 

can be dassified and in no other way, for these qualities alone show the 
essCTitial diffar^ce between the Paramapus. These four qualities as 
attributes cannot manifest themselves without a substance, and since 
they are essentially and basidy different, the substance with which they 
are inalienably associated must likewise be different. Therefore, to 
dassify the different kind of sutetances it is necessary to find : 

1. That form of matter from which odour (Gandha) cannot be 
eliminated. 

2. That form of matta: from which flavour (Rasa) cannot be 
eliminated. 

3. That form of matter from which form (Rupa) cannot be 
eliminated. 

4. That form of matter from which touch (Sparta) cannot be 
eliminated. 

^ Soaiia is a teim generally translated as Toncdi, and used to mean the sorse 

of as Ore 1^ ooQ^onsness rather than its tactnal meaning. 

As, for example, one is touched 1^ an act of k indn es s. ' 
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' An examination of the objective world will clearly show us that there 
are certain forms of matter with which these four Special Properties 
(Vi^e§§ts) are so closely allied that, if the quality is removed, that parti- 
cular form of matttfr can no longer obtain, in the same way that the 
removal of fragrance from perfume destroys* perfume which is, by 
definition, a substance with an agreeable odour; and the removal of 
wetness from water, destroys water, which is wet by its very nature. 
In each case there is some form of extended matter which is the means 
by which each particular quality is enabled to manifest. In Sanskrit 
they have been technically called Pythivi (Earth), Apas (Water), Tejas 
(Fire), and Vayu (Air), They are collectively called Bhutas in Sanskrit, 
“that which has been,” and are considered as compound and produced 
forms of matter. Only the Paramapus are considered refi because they 
are self-subsisting and unproduced. They may be classified as follows ; 

1. The Paramanus which originate odour. 

2. - The Paramapus which originate flavour. 

3. The Paramanus which originate form. 

4. The Paramanus which originate touch. 

This classification does not mean that several of these Special Proper- 
ties (Vi§e§as) cannot manifest themselves in a single form of matter; 
but only that each class of matter has one Special Property (Vi^e§a) 
which cannot be removed without bringing about a radical change in 
the nature of" that particular form of matter. 

The different classes of matter are described as follows : 

“Earth [Pfthivl] possesses odour [Gandha], Flavour [Rasa], Form 
[Rupa], Touch [Sparta].” 

“Water [Apas] possesses Flavotur [Rasa], Form [Rupa], and Touch 
[Sparta] and is fluid and viscid.” 

‘Tire possesses Form [Rupa] and Touch [Sparta].” 

"Air [Vayu] possesses Touch [Spar^].”^ 

The classification of these categories shows that the range of each 
succeeding one is wider and more subtle than the preceding one. This 
is best illustrated by a concrete example : 

X. An apple has odour». flavour, form and touch. 

2. A gl^s of water has flavour, form and touch, but no odour. 

3. A flame has form and touch, but no odour or flavour. 

- 4. A gust of air has touch, but no odour, flavour or forin. 

This means that the element Air must be more subtle than the element 
Earth, for Air is able to pervade Earth as seen from the fact that Earth 
has Touch ; but Earth does not pervade Air, whiph has only Toudi. 

^ VaiiesihasSira, H, I, 1-4. 
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These four categories of matter make themselves knovm to us by 
means of special senses which must be made from the same essential 
ingredients. The truth of this is based on the principle that the mat^al 
cause can be found in the effect ; for example, a Cotton blanket must 
be made out of cotton. We know that each sense is capable of perceiving 
only one of the Special Properties (Vi^e§as) ; dor example, the eye can 
see only forms, it can never smell odours or taste flavours, and, similarly, 
for the other senses. That which a sense is capable of perceiving is 
determined by ihat which it is capable of producing ; for example, arti- 
ficial pessure on the optic nerve produces light, never odours or flavours ; 
the jplfactory nerves always produce odours, never light or flavours ; 
the taste bu^ always produce flavours, never light or odours. To 
produce thesevespective qualities means that they are made of the same 
ingredients ; therefore, the senses are made from the same Paranmuus 
that produce the respective Qualities. Because of this fact, we are able 
to resolve the entire objective world of sensible matter down to terms 
of Odour, Flavour, Form, and Touch. 

Since nothing can be found from the imfathdmable depths beyond 
the starry firmament above to the core of this celestial planet bounded 
by the four directions that is composed of anything besides these four 
basic Realities, they are considered as the foundation and ultimate 
constituents of all things in the objective world of sensible matter. 

Akdia 

The fifth Eternal Reality (Dravya) is called Akiia in Sanskrit which 
is derived from the root “to be visible, appear, to shine, be brilliant.” 
Aiala is that in which things appear, that is, the open space of the sky 
or atmosphere, the Ether. 

In the S^as Ether is described as follows : 

“These (characteristics) are not in Ether [Ak§la].”^ 

By “these characteristics” is meant, Odour, Flavour, Colour and 
Touch, the characteristics of Earth, Water, Fire, and Air. 

AkSla is postulated to account for the universal phenomenon of 
sound known to all of us. Perhaps it was observed that sound was, not 
included when speaking of the senses. This was due to the fact that the 
Special Qualily sound is not inalienably associated with any of the four 
Elements Earth, Water, Fire, and Air. Sound can be produced in any 
of them, but the removal of sound from any of them does not produce 
any alteration in their essential nature; therefore, another reality 
must be postulated in which sound can inhere. 

That sound is an objective phenomenon is known from the fact a 
single sound can be witnessed by several persons as being something 


*ibidi, ii, I, 5, 
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apart from themselves, while a ringing in the head is known only to 
one individual who feels it to be within himself, that is, his sound. 

The existence of AiSla is proved by another reason. It has been 
shown that all disofete things are produced by Param§.ii.us, which are 
pure points, when they stand apart, and which form a co-ordinating 
system of functioning variables ; therefore, there must be some Reality 
to serve as the medium in which they unite to produce new forms. 
Akaia is postulated to accoimt for this need. 

Akaia must be a continuum which is in touch with all discrete things, 
that is, all-pervading ; otherwise it would be made out of Parajpaagus 
as all other things, which is impossible, for still another medium j^ould 
have to be postulated, and so on ad infinitum. Since am all-pervading ' 
continuum is an absolute logical necessity for the manifest^on of discrete 
things, Akaia must be assumed to be that medium. 

As a continuum, Akaia is absolutely continuous and selfeame, i.e., 
that of which no distinction of content can be affirmed except by reference 
to something else. Therefore, it is of infinite magnitude, which means 
that it has no parts, and is, therefore, indestructible and eternal. It is 
motionless, because it has iofinite magnitude, implying that it is a whole 
without parts ; therefore, it cannot be expanded or contracted, because 
aU movement necessitates the displacement of parts. 

As a continuum, Aka4a is super-sensible and cannot be perceived, in 
the same way that the Paramanus cannot be perceived. This is due to 
the fact that all things are perceived by some form of contrast, whidi 
is impossible of a uniform continuum. However, it has a special property, 
sound, which is perceived by the special sense of hearing when this sense 
is conditioned by the Akaia. As the other senses were composed of the 
same essential ingredients as were the Paramanus which produced the 
qualities that the special senses perceived, so must the special sense of 
hearing be essentially the same as Akaia. 

The five Realities thus far discussed are collectively called in Sanskrit 
Bhutas, “that which has become,” or that out of which all things come, 
the ultimate essence of Nature. 


Kola 

The sixth Eternal Reality (Dravya) is called K§la in Sanskrit. The 
etymology of thil term is uncertain, but, according to one authority, it 
is said to come from the root kal, "to calculate or enumerate,” that is, 
a fixed or right point of time therefore, Kala is translated as “Time.” 
In the SiUras, Time is described as follows : 

“Tosterior’ in respect of that which is posterior, 'simultaneous,' 
‘slow,’ ‘quick,’ — such (cognitions) are the marks of Time."^ 

^ VaUesihasHka^ ii, 11* 6. 
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The necessity of another reality arises from the nc^tion al ideas of 
present, past, and future produced by the continual coming and gomg 
of all manifest phenomena observed in the objective world of sensible 
matter. We know that some force must be the cause of this phenomenon, 
and this force must be something that effects all discrete things from 
the outside. If this force resided within things, there would be no reason 
for their mutual relations or for the existence of seasonal changes and 
other such periodic cycles. 

This force must be all-pervading, for it affects all things at all times. 
It caqpot be Akala, whidi is all-pervading, because whenever Aka^a 
com^ into special relationship with things, the phenomenon of sound, 
its special quality, is produced ; but there is no manifestation of sound 
when the for^ which produces all change is operating, for no one ever 
heard the coming of the day and night or the passing of the seasons. 
These changes do not produce sound ; therefore, the force which effects 
this orderly sequence of eternal events cannot be Aka&i. Still another 
reason why it cannot be AkS^a is proved by the phenomenon of silence, 
which would be impossible, for this force is in contact with aH things 
at all times ; therefore, if it were Akaia, having the special qu^ity of 
sound which is manifested whenever it is in special relationship with 
things, the universe would be in a constant roar, and there could be no 
silence in the ethereal realms above. Therefore, this force must have 
no spedal quality and must be only in a general relationship with all 
things. 

It must be agreed then that there is some general principle which 
is the cause of all movement and which has only a general relation with 
all things, producing the ideas of present, past, and future. This thing 
is called Time (Kak). It is a reality because we cannot conceive it to 
be dependent on an 3 ffhing for its existence. 

Dik 

The seventh Eternal Reality (Dravya) is called Dik in Sanslmt. 
This word is daived from the root dii, “to point out, show, exhibit.” 
It is the direction, the quarter, region, or cardinal point, giving rise to 
the notions of east, west, north, and south. Space (Dik) is described in 
the Siiiras as follows : 

“That whidi gives rise to such (cognition and usage) as *1^ (is 
remote, etc.) from this,’— (the same is) the mark of Space [Dik].’’! 

The necessity for this reality arises from the fact that ^ things are 
s een to have an orderly relationship in the course of their movem^t, 
fTiat is, they hold a relative position. If some force did not hold things 


ii, II, 10. 
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apart during their career of existence, there could be no orderly succession 
of periodic events. 

Akala cannot be this force for -the same reason that Akaia could not 
account for the phenomenon of Time (Kala), even though it is all-per- 
vading. Here again, it must be some universal force, all-pervading 
without a special quality, having only a general relationship with things, 

Kala (Time) cannot be this force, because it must operate in the 
opposite direction to Kala (Time) ; that is, it must hold everything apart 
in order to enable things to have positional relationship with one another. 

Therefore, a separate principle must be recognized to account for 
these factors, and this principle is Dik (Space). This term is custojparily 
translated as, “Space” which is confusing until the concmt intended is 
clearly grasped. We tend to think of Ether (Aka4a) a» providing the 
Space in which things manifest. Dik (Space) has reference to that power 
or force that holds all discrete things in their respective positions in 
relation to each other as they appear in Space (Aka^a). The difference 
between Akaia, as space, and Dik, as position, is the same as a chandelier 
and the room in which it hangs. The room provides the space (Akt^a), 
and the chain which holds the chandelier suspended in the room is the 
positional force (Dik). In this manner Dik (Space) holds all things 
that manifest themselves in the all-pervading continuum, Aka^. 

Atman 

The eighth Eternal Reality (Dravya) is called Atman in Sanskrit 
and is translated as “Soul, Self, Principle of Life and Sensation, or 
Abstract Individual.” Its characteristics given in the Sutras are : 

“The ascending life-breath [Prana], the descending life-breath [Apana], 
the closing of the eye-lids [Nimesa], the opening of the eye-lids [Unmesa], 
Hfe [Jlvana], the movement of the mmd [Manogati], and the affections 
of the other senses [Indriya-antara-vilmrah], and also Pleasure [Sukha], 
Pain [Duhkha], Desire [Iccha], and Volition [Prayatna] are marks 
[LingSni] (of the existence) of the Soul [Atman].”^ 

The necessity for postulating another reality arises from the universal 
experience of consciousness which is the property of awareness attributed 
to all animated things. As a^ property it can have no independent 
existence of its own ; therefore, "it must inhere in something. 

Consciousness cannot be said to be a quality of any one of the seven 
realities already named. Param§.nus cannot be its substance, because 
it does not manifest in the various productions of Paramarius, Earth, 
Water, Fire, and Air. Ether (Akaia) is ruled out by definition, because 
sound is the only property of Ether (Akaia). There is no ma n if estation 


^ Vmk$siha^ifa^ iii, II, 4. 
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of consciousness in the operations of Space (Dik) or Time (Kala) ; therefore, 
they cannot be its substance. 

As a general rule, consciousness is thought of in connection with the 
body, but the body cannot be its substance because the body is composed 
out of the four Bhutas : Earth, Water, Fire ^d Air, which we have 
already shown not to be the substance of consciousness. Some thinke rs 
agree to the fact that consciousness is not a property of the Parama^us, 
Odour, Flavour, Colour, and Touch, or the Bhutas, Earth, Water, Fire, 
and Air ; but they maintain that when these basic elements of Nature 
combine and form a new thing, this new thing has special properties of 
its oygi. This is true, but it does not apply to the body, because the 
special properW of the new thing is contained in every part of the new 
thing as well cS in the whole. For example, alcohol is not found in the 
grain from which it is produced ; but once it is produced, the property 
of intoxication is as much in a drop of alcohol as in an entire bottle. 
But this is not the case with the body, for it is seen that consciousness 
is not in the parts separated from the body. Then, too, the property 
of intoxication endures as long as the alcohol endures ; but this is not 
the case with the body, for consciousness is gone from the body during 
states of trance, swoon, and at death. Consciousness does not endure 
with the body as does colour, a property of the body. Even though 
colour may change, it is always present so long as the body exists. Some 
critics urge that consciousness changes to unconsciousness, but this 
dearly is wrong, because unconsciousness is not a positive quality as are 
the various shades of colour. Unconsdousness is the want of consdous- 
ness. So consciousness must inhere in something else which is intimately 
associated with the body. 

The body cannot be the substance in which consdousness inheres for 
still another reason. The body is a created thing, and, therefore, must 
be rnarift for the purpose of something other than itself, in the same 
way that an automobile is made for the use of man, for it is impossible 
for an automobile to use itself. It is as impossible for a thing to use 
itself as it is for fire to bum fire or water to wet water. Therefore, the 
mere existence of a body implies there must be something to use it. 

To be consdous is to be aware, which necessitates two things, a 
subject and an object, or a perceiver and that which is perceived. There 
is no question about the fact that consdousness exists in the subject and 
never in the object ; therefore, anything that is an object cannot be the 
abode of consdousness. It is this very iimer feeling that enables us to 
divide the world into the two large categories of object and subject. 
Another attribute that is always assodated with the subject is volition, 
which enables it to function ; so anything that serves as an instrument 
means that it has an ageit, and that agent is the subject or percei\!er. 
Ihis perceiver or subject gives us the feeling of bdng a possessor ; for 
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instance when we sayr “this is My body” ; and it is postulated as the 
Reality to reconcile these conditions in which consciousness dwells. It 
is called Atman. 

Since the body can be an object, it cannot be the seat of consciousness 
which is associated with the subject. For the same reason the senses 
are ruled out, for they, too, serve as objects as well as instruments of 
the perceiver. Then, too, the senses are capable of perceiving only a 
single class of objects, but we have the experience of seeing and tasting 
an apple ; therefore, there must be something which has this manifold 
perception. The mind is in a similar position, for its ideas and fentasies 
are objects of consciousness, and it can be directed according to ow: will. 
The vital processes of respiration, digestion and assin^tion likewise 
caimot be the seat of consciousness, for through the practice of Yoga 
we can become aware of them and temporarily suspend them, stiE 
remaining conscious. 

Still other facts prove the existence of Atman as the perceiver within 
us. If there was no permanent substratum in us, memory would not 
be possible, and we could not have the feeling of self-identity throughout 
the span of a lifetime. From infancy to old age, we pass through many 
physical and mental transitions, yet we always feel we axe the same 
individual. Physiologists tell us that the cellular structure of the body 
is completely renewed every few years. If this is the case, there must 
be something which remains the same and is apart from that which is 
rViangiTig in the Same way that a thread strung through rose-petals 
remains the same, even though the petals wilt and fall away. 

The existence of the Atman offers the simplest explanation of the 
most mysterious phenomena of human existence. Other explanations 
which are merely dogmatic assertions or which are thinly veiled with 
vague and obscure arguments cannot be accepted by a reasonable 
person in the presence of such a simple principle. Then, too, no one to 
date has positively proved the non-existence of Atman ; therefore, it 
cannot arbitrarily be set aside. 

We cannot disregard the universally accepted teaching of Moral 
Justice which has been the cornerstone of the most far-reaching and far- 
influencing creeds followed by man. The principle of Atman reconciles 
the dogma that every man will reap according to what he sows, even 
beyond the grave. The feeling that we have a soul is inborn in every 
human being, and the doctrine of Atman aifords^the simplest and most 
tenable explanation ; so for the same reason that a man is ionocent 
imtil he is proved guilty, every man must have a Soul tmtil it is proved 
to the contrary. 

The plurality of Atmanas (Souls) is established by the variety of 
status which exist amongst human beings, from rich to poor, happy to 
miserable, and i^orant to wise. That the ultimate source of Atman 
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must be one, in the same way as is the universal continuum, Akaia, is 
demonstrated by the fact that aU pleasure and pain experienced by man 
throughout the history of time is the same, just as ail sound is the same, 
no matter where or when it is experienced. 

That Atnoan is a imiversal, all-pervading reality is seen from the feet 
that it pervades the body as a whole ; therefore, it is infinite in scope, 
without parts, improduced, incapable of destruction and, therefore, eternal. 

Consciousness inheres in Atman as Sound inheres in Akaia, that is, 
it is not essential to it, for Atman can exist without the manifestation 
of consciousness, as AMia can exist without the manifestation of sound. 
Conscidusness appears only when Atman is in special relationship with 
somefhing. 

Mams 

The ninth and final Eternal Reality (Dravya) is called Manas in 
Sanskrit. This term is derived from man, "to think,^ believe, imagine, 
suppose, or conjecture.” It is translated as "mind,” and is used in the 
widest sense of the word, for it is applied to all the mental powers, that 
is, the intellect, understanding, perception, sense, conscience, and will. 
It refers to the entire internal organ of perception, the faculty or instru- 
ment through which thoughts enter or by which objects affect the Soul 
(Atman). In the SiUras it is described as follows : 

"The appearance and non-appearance of knowledge Qnana], on 
contact of the Soul [Atman] with the senses [Indriyas] and the objects 
[Arthas] are the marks (of the existence) of the Mind [Manas].”* 

The necessity for postulating this Reality arises from the fact that 
we olBerve on occasions that the Atman, which is all-pervading, does 
not perceive an object even though the object is in contact with the 
sense-organ which is the instrument of perception by which the Atman 
perceives. Since the Atman is all-pervading, it can be in contact with 
all senses at all times ; therefore, if the sense-organ is in contact with 
an object, there can be no reason for its lack of perception, unless the 
Atman needs another instrument witb which it can come in contact 
with the respective smses. This phenomenon of non-perception is a 
common occurrence, especially when we are deeply absorbed ; therefore, 
the Reality of Manas (Mind) is postulated to explain this everyday 
experience. 

The existence of Manas (Mind) is clearly shown from the fact that 
we can perceive only one thing at a time, and can never have a simul- 
taneoi^ perception of several objects, nor can we taste and smdl an 
object at the same time. Such a phenomenon should be possible if 
there was a dirait contact between the all-pervading Atma n and the 
sense-organs, for, bdng all-pervading, there is no reason why it ^ould 

1 ViMesikas^a^ iii, 11, L 
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not receive impressions from all the senses at once. Since the Atman 
does not and since we know that all perceptions are in succession, there 
must be an intermediate instrument, the Manas (Mind). 

That the Atman ean perceive objects only by means of some instrument 
of perception is seen from the need of the five sense-organs, which reveal 
the objects of the external world to the Atman. We know that the 
Atman perceives objects of the subjective or internal world in the nature 
of ideas, thoughts, and feelings ; therefore, since its nature is to use an 
instrument for perceiving objects, and since each sense-organ is capable 
of perceiving only its own class of objects, there must be a sens^oigan 
different from the sense-organs of smell, taste, sight, feeling, andliearing 
in order for the Atman to perceive this new class of objects, *ideas, 
thoughts, and feelings ; for it would not be reasonable fq^ this to be the 
single exception ; therefore, the Manas (Mind) is this instrument. 

There is yet another need for some tod of an instrument. The 
phenomenon of forgetting is a common experience, and so is the phenom- 
enon of remembering. This means that an object which was previously 
in the presence of the Atman has passed out of the realm of consciousness ; 
and at another time, the Atman has recalled this object or impression 
that is brought back into the field of consciousness. In other words, 
the Atman has had to make use of an instrument which must be postu- 
lated to be the Manas (Mind). 

The existence of only one Manas (Mnd) is proved by the fact that 
there can be no simultaneous perceptions, which would be possible if 
there were several Manansi (Minds) to associate the aU-pervading Atman 
with the respective senses all at the same time. 

The fact that there can be no simultaneous perceptions reveals to us 
two qualities of Manas (Mind). The first is that it cannot be of infinite 
magnitude, that is all-pervatog, for if this were true, there could be 
simultaneous perception. If it is not of infinite magnitude, the only 
alternative is the opposite, which means that it has no magnitude, like 
the Paramanus. The fact that we sometimes feel that simultaneous 
perception has occurred brings to light the second quality, that it must 
be of instant motion, which is possible of all things without magnitude. 

Since Manas (Mbid) is without magnitude, it can have no parts 
which means that it is unproduced, indestructible,“and, therefore, eternal. 
It has no special qualities, such as odour, flavour, colour, touch, sormd, 
and consciousness ; therefore, it does not enter into special relationship 
with any thing , that is, create a new thing by combining with other 
elements, as do the Paramaiius when they combine to form Earth, or 
one o£ the other Bhfitas. Manas (Mind) has only a general relationship, 
that is, it comes in contact with the senses only to cany out its function 
as an instrument of perception. 

Atman (Soul) is the basis of all experience, while Manas (Mind) is 
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only an instrument for experience ; but there must be as many ManSnci 
(Minds) as there are AtmSnas (Souls) ; therefore, they are infinite in 
number. 


LITERATURE 

The V aiitsihasiUra proceeds by the method of “enunciation,” 
“definition,” and “examination,” and are divided into ten books, as 
follows : 

Book one discusses the characteristics by which th in gs must be known. 

B^ok two discusses substance. 

Book three discusses the soul and the inner senses. 

Book fourViscusses the body and its constituents. 

Book five discusses the various kinds of action. 

Book six discusses the laws of conduct 

Book seven discusses attribute and combination. 

Book eight discusses the source and manifestation of knowledge. 

Book nine discusses species. 

Book ten discusses the different attributes of the soul. 

Each book is divided into two chapters, and the Sutras are followed 
by remarks by some of the most outstanding commentators ; but the 
subject matter is not clear cut in presentation as this outline indicates. 
The previous discussion attempts to give only an outline of the sj^tem 
and a few of the key-arguments offered for its support. 

From time to time the original treatise has received several additions, 
which will not be considered here. The greatest contribution has been 
made by the famed scholar Pra^astapada in his Pad^kadharmasarkgraha 
(fourth century a.d.) which is an independent work, developing sugges- 
tions hinted at in Kanada's work, rather than a commentary. An 
outstanding Vaile^a treatise based on Praiastapada's work is Candra’s 
Dadapaddrthaddstra, preserved for us in a Chinese veraon (a.d. 648). 
The four standard commentaries are Vyomaiiva’s Vyomavati, Sridhara’s 
Nydyakandcdi (a.d. 991), Udayana’s KirartMvcdi (tenth century), and 
Srivatsa's LUdoedl (eleventh century). Two works which belong to this 
period, but paresent Nyaya and Vai 4 e§ika principles as parts of <me 
whole, are Sivaditya’s SaptapadMM and la,ugak|i Bhiskara’s Tarka- 
hcatmudi. Other works on the Vaiie^ikaswtras worth, considering are 
Saihkaramiira’s Upaskdra (about j6oo), Vi^vanfitha’s Bhdsdparuxheda 
(seventeenth century) and the commentary on it called SiddMutamuk- 
^idi; Other useful compen^ums of the S^as are Anna i h Bhatta's 
worls, Jagadi&i’s Tarkmngta (a.d. 1635) and Jayanai 5 .]^)Qta’s Vivfti ' 
(seventeenth craitury). Ti^ last work, though based on the TJpashdrO; 
differs horn it on c^tain points. 
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S AlSKHYA 

The Samkhya is the oldest school of Hindu Philosophy, for it is the 
first attempt to harmonize the philosophy of the Vedas through reason. 
The unique position of the Samkhya in the history of thought is the 
fact that it expounds by careful reflection the first systematic account 
of the process of cosmic evolution, which attempts to comprehend the 
universe as a sum total of twenty-five categories. This exposition is 
no mere metaphysical speculation, but is a purely logical accounUxased 
on the scientific principles of conservation, transformation jmd dissipation 
of energy. The Samkhya is held to be the most notable^ttempt in the. 
realm of pure philosophy. 

The term Saihkhya is derived from the word samkhya, “number.” 
This name is used because the Samkhya enumerates the principles of 
cosmic evolution by rational analysis ; and in the philosophical sense, 
the term is used because this system teaches discriminative knowledge, 
which enables us to distinguish between Spirit and Matter. 

The founder of the Samkhya was Kapila. Very little is known of 
this renowned sage and there is much controversy as to his actual date ; 
however, the weight of authority places him in the sixth centmry b.c. 
According to tradition his father’s name was Kardama, and his mother’s 
name was Devahuti. His father was an I'li (inspired sage), but Kapila 
is believed to have learned the rudiments of philosophy and the nature 
of the soul from his mother. A likeness of Kapila is carved in the cave- 
temple of Anuradhapura in Ceylon. The latter part of his life was passed 
on an island called Sagara, situated in the mouth of the Ganges river 
ninety miles from Calcutta. Each year on the last day of the Sanskrit 
month Magha (January-February) thousands of devotees visit the place 
where Kapila meditated and gave the fruits of his meditations to his 
disciples. In this manner the tradition of his life is still kept. Throughout 
India the memory of Kapila is worshipped- as a Great "Sage and 
Philosopher. 


PURPOSE 

The purpbse of tie Saihkhya is to provide that knowledge which will 
forever remove the cause of misery and thereby rdease the soul from its 
bondage. According to this system misery is threefold : (i) §dhy§.tmika, 
i.e., proceeding from intrinsic causes, such as disorders of the body and 
mind ; {2) adhibhautika, i.e., proceeding from extrinsic causes, such as 
other men, beasts, birds, or inanimate. objects ; (3) idhidaiwka, Le., 
proceeding from supernatural causes, such as tie influence of the 
atmosphere or planets. It is imdisputed that misery constitutes the real 
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torment of the soul. The problem arises, how to terminate misery ? 
If known means were sufficient, there would be no need to seek further, 
but all known means fail to be absolute. Medicine cannot cure forever, 
no more than a banquet can banish hunger for all time ; therefore, it is 
necessary to search for that knowledge which will forever terminate 
misery. 

The Samkhya argues that if misery is an attribute of the soul, there 
is no need to seek further, but it is universally agreed that the soul is 
free and devoid of all suffering ; therefore, misery must belong to the 
body. ,The misery of the soul is said to be caused by its intimate asso- 
ciation with the body. When the true nature of the soul is understood, 
bondage will no longer exist, and the soul will be forever free from all 
suffering. BoilSage is claimed to be purely an illusion caused by incorrect 
knowledge of the true nature of things. The release and bondage of 
the soul depend solely upon knowledge and ignorance ; therefore, it is 
believed that discriminative knowledge will forever release the soul from 
aU misery. 

SCOPE 

The Saihkhya deals exclusively with the empirical world which is 
governed by the rules of reason and can be known. It leaves the more 
transcendental speculations to other systems, maintaining that questions 
pertaining to the beginning of things are not conducive to enlightenment, 
concerning itself solely with the evolution of the existent universe. 

The Saihkhya teaches that the world-order is reason and is an expan- 
sion of the highest kind of intelligence ; that there is no part without 
an assignable function, a value, a purpose ; that there is always an exact 
selection of me^s for the production of definite ends; that there is 
never a random combination of events ; that there is order, r^ulation, 
system, and division of function. 

The phenomenal universe is considered as a dynamic order, an eternal 
process of unfolding, without beginning or end. All has evolved out of 
an Uncaused Cause which is postulated in order to evade the fallacy of 
regressus ad infinitum, which is not consistent with a rational solution. 
The Samkhya leaves the Uncaused Cause undefined as bdng impossible 
to be conceived by the intellect. This absolute is beyond time, beyond 
space, beyond thought ; it is without difference, without attribute, and 
without form. It is forever removed from empirical knowledge, which 
concerns itsdf with the phenomenal world. 

True evolution, according to the Samkhya system, does not exist in 
the phenomenal world, but only in the chain of causqtkin from the 
cosmic substance (prakrti) to the gross elements (maMbhutas). The 
manifestations of the physical and biological world, such as insentient 
objects and animal bodies, are only modifications of five gross elements 
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(mahablifitas) and are not new modes of being. The gro.ss elements 
(mahabhutas) are classified as evointes, which means that they are 
incapable, by d«6nition, of producing a new mode of being. All their 
effects, from a ball 6f day to a cow, are not new modes of being ; they 
are only modifications of these gross elements (mahabhutas). All such 
manifestations are just as gross as the matter from which they come ; 
they axe perceptible by the same organs of cognition ; they have the 
common properties of grossness and perceptibility. This is not evolution ; 
it is only modification. 

For the investigation of the causal process, the S§inkhya recognizes 
three means of correct knowledge : perception, inference, and^ valid 
testimony. According to the Saifakhya, aH known means of correct 
knowledge are comprehended in these three. "V^Tiich /f these means 
of knowledge is to be used in a particular instance depends solely upon 
what is to be known. Perception is used for objects which are in contact 
with sense-organs ; inference is used when only the characteristic marks 
are known ; valid testimony is used for knowledge of those things that 
are beyond the perception of the sense and beyond the logical analysis 
of the mind. 

The Saifakhya is said to be the philosophical foundation of all Oriental 
culture, the measuring rod of the entire mass of Hindu literature, the 
basis for all knowledge of the ancient sages (t§is) and the key to all 
Oriental symbolism. 


PHILOSOPHY 

For the purpose of study, the Samkhya postulates two ultimate 
realities. Spirit (Puruia) and IMatter (Prakiti), to account for all 
experience. They exist as logical principles md serve as the source out 
of which all things evolve. The Samkhya views the evolution of matter 
from its cosmic cause as a process of unfolding, a projection of poten- 
tialities into realities according to fixed laws that can be understood and 
controlled by man. This chain of causation is based on the fundamental 
tenet of the Saifakhya that creation is impossible, for something cannot 
come out of nothing ; change implies something to change ; whatever 
is, always is, and whatever is not, never is. 

For the sake of analysis, the Samkhya divides the process of cosmic 
evolution into twenty-five categories which are classified under four 
headings : 

(1) That which is neither produced nor produce. 

(2) That which is not produced but jffoduces. 

{3) Those whidh are produced and do produce. 

(4) Thtrae which are produced and do not produce. 
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The first is called Puro§a (Cosmic Spirit). It is the imevolved which 
does not evolve, the uncaused which is not the cause of any new mode 
of being. 

The second is called Prakiti (Cosmic Substance).' It is the tmevolved 
wMch does evolve, the uncaused cause of phenomenal existence. 

The third group consists of seven categories called evolvents which 
are caused and serve as causes for new modes of being. They are Mahat 
(Cosmic Intelligence), Ahamkara (Individuating Principle) and five 
Tanmatras (Subtle Elements). 

Thei, fourth group consists of sixteen categories called evolutes which 
are c^sed, but do not serve as causes for new modes of being. They 
are Manas (Cosmic Mind), five Jnanendriyas (Abstract Knowing-Senses), 
five KarmendSiyas (Abstract Working-Senses), and five Mahabhutas 
(Sense-Particulars). 

Puru^a 

The first principle postulated by the Samkhya system is called Puru§a 
and is used to mean the soul of the universe, the animating principle of 
Nature, the universal spirit. It is that which breathes life into matter ; 
it is the source of consciousness. It is frequently identified with the 
deities Brahma, Vi§)au, Siva, and Durga. 

By logical implication, Puru|a is postulated to account for the 
subjective aspect of Nature. It is the imiversal spirit, eternal, indestruc- 
tible, and all-pervasive ; it is pure spirit, without activity and attribute, 
without parts and form, uncaused, unqualified, and changeless. It is 
the ultimate principle of intelligence that regulates, guides, and directs 
the process of cosmic evolution ; it accounts for the intelligent order of 
things, why the universe operates with such precision, why there is 
cosmos and not chaos. It is the efficient cause of the imiverse that giv^ 
the appearance of consciousness to all manifestations of matter ; it is 
the substratum that gives us the feeling of persistence ; it is the static 
background of all manifest existence, the silent witness of nature. 

The existence of Puru§a is supported in the text by the following 
grounds : 

“Spirit exists (as distinct from matter), since collocations serve a 
purpose of some (being) other than themselves, since this other must 
be the reverse of (what is composed of) the three constituents [Gu^as] 
and so on, since there must be control (of the collocations), since 
there must be an enjoyer, and since there is activity for the purpose 
of Release (from three-fold misery).”^ 

Th^e arguments can be farther expkined in the following manner : 
I. Since everything that is produced is for the use of something other 
than itself (e.g,,‘a chair is for another not itself), there must be a 
‘The SSntkkyahankli, XVII, 
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universal spirit to use the products of the Cosmic Substance 
(Prakrti). 

2. Since all maj^estations of the Cosmic Substance (Prakrti) are 
objects composed of the constituents (Gunas), there must be, by 
definition, a knower of these objects, devoid of the constituents 
(Guj?as). 

3. Since ever3rthing of the objective world is composed of the three 
constituents (Gupas) there must be something that controls them 
for the same reason that a car needs a driver. 

4. Since the Cosmic Substance (Prakrti) is incapable of experience, 
there must be something else to account for universal experience. 

5. Since all scriptures promise release, there must be Something that 
transcends the Cosmic Substance (Prakyti) out of which all things 
come. 

The characteristics of Puru|a described in the text are given as follows : 
"And from the contrast with that (which is composed of the three 
constituents, etc.), there follows, for the Spirit, the character of being 
a witness, freedom (from misery), neutrality, percipience, and 
non-e^ency.”* 


Prakrti 

The second principle postulated by the Saihkhya system is called 
Prakrti. This is a Sanskrit word composed of the prefix pra, "before or 
first,’’ and the root “to make or produce.” Here the term means 
that which existed before anything was produced, the primary source of 
all things, the original substance out of which all things have come and 
into which all things will eventually return. It is also called pradhdna, 
"primary matter,” and avyakta, _^‘manif^t matter.” In English Prakrti 
is called Primal Nature or Cosmic Substance. 

Prakfti is established on purely logical grounds. The central argument 
used by the Sfimkhya system is that something cannot come out of 
nothing. This view is technically called satkaryavada and is the dis- 
tinguishmg feature of this system. Upon this principle the material 
universe is traced back to a first cause. This first cause is Prakrti (Cosmic 
Substance). To avoid infinite regress, Prakrti is postulated to be an 
uncaused cause. It is paramount to keep in mind that Prakfti is merely 
a logical assumption for the sake of analysis. It is only a condition in 
nature. It is beyond the mind and can never be perceived by the mind, 
no more than a surgeon can see the soul. It can be xmderstood through 
r^kson, but it can be known only through the practice of Yoga. 


^rb&S&tmyahSriha, XIX. 
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The existence of Prakrti (Cosmic Substance) is supported, in the text 
by the following arguments : 

“The effect subsists (even prior to the operation of the cause) since 
what is non-existent caimot be brought into existince by the operation 
of a cause, since there is recourse to the (appropriate) material cause, 
since there is not production of all (by all), since the potent (cause) 
affects (only) that of which it is capable and since (the effect) is 
non-different from the cause.’’^ 

The arguments can be further explained, thus : 

1. JThe effect must have existed in the cause, because whatever does 

not exist can never be brought into existence ; e.g., milk cannot 
be extrjleted from sand. 

2. The effect must have existed in the cause, because every effect has 
its appropriate material ca\ise, e.g., when butter is wanted, milk 
is sought, and not water. 

3. The effect must have existed in the cause, because there must be 
a causal relationship between things that exist ; otherwise, any 
cause could produce any effect, which is contrary to the cause. 

4. The effect must be potentially contained in the cause, because 
only a particular cause can produce a particular effect ; otherwise, 
any cause could produce any effect. 

5. The effect must have existed in the cause, because the effect is 
never different from the cause, e.g., a cloth is of the same quality 
as the thread from which it is woven. 

Cause and effect are only different states of the same thing, there is 
only a change of form, never of substance ; therefore, the distinction is 
only the marldTig of two events in time. The cause is unevolved and 
the effect is evolved. Both are real. The manifestation of the phenom- 
enal world is only an evolution of the Cosmic Substance (Prakrti), 
and the dissolution of the phenomenal world is only an involution of the 
Cosmic Substance (Prakrti). Nothing new is created; all is but a 
manifestation of what already existed. According to the Samkhya 
system, the eternal process of Nature is without beghming or end. 

The characteristics of Prakfti are described in the text, thus : 

“The evolved is caused, non-etemal, non-pervasive, mobile, manifold, 
dependent, mra-gent, conjunct, and heteronomous ; the imevolved is 
the reverse (of all these).”® 

By logical implication, Prakfti (Cosmic Substance) is the uncaused cause ; 
therefore, it is eternal, indestructible, and all-pervaave. It is formless, 
immobile, and immanent. It has position but no magnitude ; 

• I ibid, IX *ibid, X 
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"its centre is everywhere, and its drcumference is nowhere.” It is 
inanimate and unintelligent. It is an ultimate and not a derivative 
principle ; it is the root-principle, the seat of all manifestation, the 
normal cause of the phenomenal world, the potential power of becoming, 
the instrumental cause of the world, the substance in which all attributes 
and action inhere. It is not produced, yet it brings everything else into 
existence; it is the support of all things, yet it is unsupported ; 'it 
absorbs all things, yet it is not absorbed by anything else. 

The GufMS 

Prakjti (Cosmic Substance) consists of three constituents, powers 
called Gunas. These are postulated to account for the diversifi^ dbjects 
of experience. The word guna is derived from the Indo^jPuropean base 
*gere, "twirl, wind.” Here the term is used to mean a single thread or 
strand of a cord, that is, a constituent of Prakrti (Cosmic Substance). 
The Gunas are as essential to Pralqti as heat is to fire, for one cannot 
exist wi^out the other. The three constituents are called Sattva Guna, 
Rajas Guna, and Tamas Guna and each has its characteristic function. 

Sattva Guna is derived from sai, "that which is real or existent.” 
Here it is used to connote that power of Nature that illuminates and 
reveals all manifestations. It is responsible for the lightness of things, 
the upward movement of fire, and the blowing across of wind. It is 
devoid of excitement and is the cause of e<luilibrium. It has no motion 
of its own ; therefore, it is incapable of action or reaction. It manifests 
itself as light. 

Rajas Guna is, according to one authority, derived from ra%’, "to be 
coloured, affected or moved,” and must be a homonjm of rajas, "dark- 
ness.” Here it is used to connote that power of Nature whicdi affects 
and moves the other two constituents. It is the activating and exciting 
potency without whidi the other constituents could not manifest 
their inherent qualities. Its function is to move things, overcome 
resistance, do work. It is responsible for all motion and change that 
goes cm throughout Nature. It gives matter its force and impetus ’and 
imparts motion to air and fire. It manifests itsdf as the force of the winds. 

Tamas Guija, means "darkness.” Here it is used to connote the 
power of Nature that restrains, obstructs, and raivelopes the other two 
constituents by counteracting the- tendency of Rajas to do work and 
^ttva to reveal. It is the restraining and binding potency of nature. 
Its function is to resist motion. It is responsible for the attraction and 
downward pull of the earth and the tendency of water to descend. It 
is the cause of mass, weight and inertia. It nuikire it possible for us to 
f^ invisible air. 

These three constituwits are the sum and substance of Prakrti (Cosmic 
Substance). They are the root of all change, the foundation of reality. 
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the essence of all things. Before the manifestation of the objective world, 
they axe in a state of j^feifect Mlance, equipoise. When tiiis condition 
of equilibrium is disturbed, the phenomenal world begins to make its 
appearance. The predominance of one or the othen of these three con- 
stituents accounts for the various stages in the process of cosmic evcdution. 

During the potential condition of Prakiti (Cosmic Substance} three 
Gu^as are in a state of constant motion within themselves without 
affecting one another. This inherent subtle movement is the nature of 
the Gu^as and exists without effecting any objective result. Because 
of tiiis inherent movement, no external cause is necessary to upset this 
triune state of balance. The initial stress in Nature is the result of past 
action*(Kaxma) . 

In the process of cosmic evolution, the three Gunas are never 
separated ; they co-exist in everything. They never function separately, 
though one or the other may predommate. They always support one 
another and intermmgle with one another. They are as intimately con- 
joined as an electron and proton, the constituents of an atom. As all 
the elements known to science arise from diverse combinations of atoms, 
so all the manifestations of Nature arise from diverse combinations of 
the Gunas. 

When the balance of Nature is first disturbed. Rajas Guna is activated 
and tries to make Sattva Gu^a manifest, but this is restrained by Tamas 
Gu^a. With the first manifestation, Sattva Guna predominates in varying 
degrees down to a point where it is equalized by Tamas Gu^ia, which 
then ranains in control down to the manifestation of gross matter. 
Sattva and Tamas Guna interact as expansion and contraction by the 
power of Rajas Guna. This gives rise to the motion and pause witnrased 
throughout J^ature. It is this interaction of the Gupas that accounts 
for the diversified objects of the manifest world. 

The three Gunas lose their individual characteristics during the 
potential condition of Prak|ti (Cosmic Substance) when they are in a 
state of perfect balance ; however, they never coalesce but ever remain 
potentially ready to emerge as distinct aspects when the conditions for 
the next manifestation arise. They are never non-existent nor is their 
power diminished or altered in any way, 

Puru§a (Spirit) and Prakfti (Cosmic Substance) with its three Guijas 
(Constituents) are the soul and substance of the universe. Actually they 
do not have any separate existence but co-exist as two aspects of a single 
entity which are only considered as sq)arate for the sake of logical 
analysis. All manifestation results from the interaction of these two 
principles. Neither has independent function. The formless Spirit 
(Pum§a) cannot act by itself becau^ it has no vehicle ; the Cosmic 
Substance (Prakfti) can have no urge to action because it is in animat e ; 
therefore, it is only by the union of Spirit (Puru§a) and Matter (Prakjti) 
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that existence can manifest, /soth are eternal realities, unmanifest, 
without hpginm'Tig or end, all-pervading and omnipotent. These features 
are the salient points of this doctrine and must be correctly understood. 

The original polarity appears as consciousness and unconsciousness, 
subject and object, knower and known. Creation is the first logical 
operation by which consciousness becomes disposed to remain as such 
on the one hand, and appears to cease to be as such on the other ; however, 
consciousness never ceases to be, no matter how heavily veiled by cosmic 
substance. Creation, maintenance and dissolution unceasingly recur as 
an eternal rhy thm of life and death, two phases of a single process. 

As the result of past action (Karma), the great Cosmic Siibstance 
(Prak|ti) quickens under the influence of the Spirit (Purusa). WKfen the 
karmic stress appears, the Cosmic Substance (Prakrti) becomes massive 
as milk becomes massive when it condenses into curd. This is the first 
manifest condition of Nature. 


Mahal 

The third principle postulated by the Saihkhya system is called 
Mahatattva, the "Great Principle,” or simply Mahat. Here the term is 
used to mean Cosmic Intelligence. In this instance, intelligence is 
understood as the capacity to esp>and, reveal, and ascertain. Here there 
is no ideation, relationship, or individuality. 

Mahat (Cosmic Intelligence) is the first motion that arises in the 
supreme ideal universe, the first stage away from the original condition, 
the first product of the Cosmic Substance (Prakiti). It is the first 
appearance in the universe, the order that fulfils the ultimate destiny 
of Nature, the first birth of intelligence. It pervades all space and 
permeates all manifestations. It is the stage when the previously 
undifferentiated energy determines upon a definite direction, toward a 
well-defined line of evolution. It is cosmic volition, will, or urge to 
satisfy a want that has been created by a disturbance of the perfect 
balance of Nature. It is likened to the swollen state on the surface of 
the ocean just before the appearance of a wave. It is caused by a 
spiritual (karmic) stress that upsets the equilibrium of. the Cosmic 
Substance (Prakrti) and sets in motion Rajas Guua, the activating aspect 
of the causative constituents. This brings into bdng Sattva Guna 
whidi manifests itself as pure light. It is classified as an evolvent, 
because it is produced and it produces a new mode of being. 

Ahamhara 

The fourth principle is Ahariikara. This term is composed of the 
personal pronoun aham, “1,” and the root kr, "to do, make or perform.” 
Here it is u^ to mean the individuating Principle. It is responsible 
for the hmitatina, separation, and variety that come out of harmony. 
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It is the state of active consciousness in which the "I” or illmninating 
aspect of consciousness identifies itself with the total “this” and forms 
the dualistic state of the yet unmanifest universe. It is a state of Self- 
Realization where the universal will resolves to act, i necessary condition 
before any act can be undertaken. It is classified as an evolvent, because 
it is produced and it produces new modes of being. 

Mams 

The fifth principle is Manas, derived from the root man, “to think.” 
Here th^ term is used to mean the Cosmic Mind, the principle of cognition. 
It is important to understand the distinction between Mahat (Cosmic 
Intelligence) and Manas (Cosmic Mind). Mahat (Cosmic Intelligence) 
is classified asfe.n evolvent, that is, it is produced and produces new 
forms of being ; while Manas (Cosmic Mind) is an evolute, that is, it is 
produced but does not produce new forms of being. 

Manas (Cosmic Mind) is that state when the ideal universe becomes 
the object, emerging into view and forming a clearly defined picture. 
Ahaihkara (Individuating Principle) was concerned with the “I” ; 
Manas (Cosmic Mind) is concerned with the “this” aspect of the universal 
relationship, “I am this.” 

These three stages, Mahat (Cosmic Intelligence), Ahamkara (Indivi- 
duating Principle), and Manas (Cosmic Mind), are not marked out in 
time but arise simultaneously. They are the outcome of the imbalance 
of the three causative constituents ; they are universal and unlimited 
by time and space, by name and form. Each step is discussed separately 
only for the purpose of understanding ; but as to content of trans- 
cendental experience, they are identical. 

Indriyas 

The next ten principles are called Indri3ras, meaning "power, force 
or capacity,” They are divided into two groups, five Abstract Knowing- 
Senses, or powers of cognition, called Jnanendriyas, and five Abstract 
Working-Senses or capacities for action called Karmendriyas. These 
powers are evolved to construct the world as a system of purposes or 
objects of desire. Their function is to give position to the objects. 

The Jnanendriyas (Abstract Knowing-Senses) are the power to Hear 
(Srota), the power to Feel (Tvak), the power to See (Cak?us), the power 
to Taste (Rasana), and the power to Smell (Ghifi.na). The Karmendriyas 
(Abstract Working-Senses) are the .power to Express (Vak), the power 
to Procreate (Upastha), the power to Excrete (PSyu), the power to Grasp 
(Pi-iji), and the power to Move (Pada). 

It must be kept in mind that these Abstract Sense-Powers (Indriyas) 
are only inherent capacities on the part of die Cosmic Mind (Manas) to 
cognize in five ways and act in five. They are powers which need 



68 PHILOSOPHICAI- FOUNDATIONS OF INDIA 

instruments through which to function. All the Indriyas (Sense-Powers) 
arise simultaneously with the Mind (Manas), and are classified as evolutes 
since they are produced and do not produce new modes of being. 

These ten-fold jitbstract Sense-Powers (Indriyas) could have no real 
existence without objects. For example, the power to hear could have 
no TTiftaning without something to hear, that is, sound. Similarly, with 
the other sense powers of feeling, seeing, tasting, and smelling. They 
must have something upon which to operate. So the moment these* 
ten-fold Abstract Sense-Powers (Indriyas) manifest themselves, their 
correlated Subtle Elements (Tanmatras) come into being. 

Tanmdtras 

The next five principles are called Tanmatras. This tgrm is composed 
at the pronoun tad, “that,” and the root ma, “to measure,” used here 
in the word mdlra, meaning "an element or elementary matter.” Here 
it is translated as "merely that” or "thatness.” They are the Subtle 
Elements of the Indriyas (Sense-Powers). They are : the essence of 
Sound (Sabda), Touch (SparSa)\ Form (Rupa), Flavour (Rasa), and 
Odour (Gandha). 

These Subtle Elements (Tanmatras) are the fivefold extensions of the 
formless manifestation of energy, the first conceivable division of matter, 
the subtlest form of actual matter, without magnitude, super-sensible, 
and perceived mediately only through particular objects. They are 
classMed as evolvents, for they are produced and produce new modes 
of being. From these the universe comes forth, continues, and finally 
disappears. 

Through a further increase of the restraining aspect of the Tamas" 
Gu^a, there is produced m the five Subtle Elements (Tanmatras) an. 
accretion of mass which forms the five Sense-Particulars (Mahabhutas). 

Mahdbkutas 

The last five principles of the Samkhya system are called Mahabhutas, 
derived from the root bhu, “to be, to come into being, to exist.” They 
are the five forms into which Cosmic Substance (Pralqti) differentiates 
itself, namely : Ether (Akala), Air (Vt3m), Fire (Tejas), Water (Apas), 
and Earth (Prthivi). 

The five Sense-Particulars (Mahabhutas) are postulated in order to 
account for the vehicles through whidi the Subtle Elements (Tanmatras) 
manif^t themselves : for example the Tanmatra of Sound (Sabda) cannot 
be heard if it does not have the Mahabhuta of Ether (Aiafe.) to serve 
as its'vehicle. Each Sensei-Particular (Mahabhilta) is conditioned by and 
evcdved ftom the one immediatdy preceding it, and has a special prqpraty 
in addition to the gaieral qualities of the others from whkh it was 

* S&» p. 48, 
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evolved. For the sake of discussion, each can best be considered 
separately. 

The first Sense-Particular (Mahabhuta) is Akaia (Ether), derived 
from the prefix a and the root kas, "to appear.” ^ Here it is Tised to 
mean the principle of vacuity. It has the special property of sound, 
therefore, it can be heard ; but it cannot be felt, seen, tasted, or smelt : 
i.e., a clear sound has no touch, no form, no flavour, no odour. It is 
beyond the range of the other four senses. 

The second Sense-Particular (Mahabhuta) is Vayu (Air), derived 
from the root va, “to blow.” Here it is used to mean the principle of 
motion. Its function is pressure or impact. It has the special property 
of tou5R and the general quality of sound ; therefore, it can be felt and 
heard : i.e., a ^st of pure air has a touch and a sound, but no form, 
no flavoTir, no odour ; therefore, it cannot be seen, tasted, or smelt. 

The third Sense-Particular (Mahabhuta) is Tejas (Fire), derived 
from the root tij, "to be sharp,” Here it is used to mean the principle 
of luminosity. Its function is expansion. It has the special property of 
form and the general quality of touch and sound ; therefore, it can be 
seen, felt, and heard : i.e., a pure blue flame has a form, a touch, and 
a sound, but no flavour or odour ; therefore, it cannot be tasted or smelt. 

The fourth Sense-Particular (Mahabhuta) is Apas (Water, derived 
from the root word ap, "water.” Here the term is used to mean the 
principle of liquidity. Its function is contraction. It has the special 
property of flavour and the general qualities of form, touch, and sound ; 
therefore, it can be tasted, seen, felt, and heard : i.e., a glass of pure 
water has a flavour, a form, a touch, and a sound, but no odour ; there- 
fore, it cannot be smelt. 

The fifth Sense-Particular (Mahabhuta) is Prthivi (Earth), derived 
from the Indo-European base *plet(h)e, "broad, flat, extended." Here it 
is used to mean the principle of solidarity. Its frmction is cohesion. It 
has the special property of odour and the general qualities of flavour, 
form, touch, and sound ; therefore, it can be smelt, tasted, seen, felt, 
and heard ; i.e., an apple has an odour, a flavour, a form, a touch, and 
a soimd ; therefore, it can be known by the five senses. 

The following outline shows the relation of the five Sense-Particulars 
(Mahabhutas) to one another : 

Ether has sound 

Air „ sound and touch 

Fire „ sound „ touch and form 

Water „ sound ., toudi „ form and flavour 

Earth „ sound „ touch „ form „ flavour and odour. 

With the manifestation of the Sense-Particulars (Mahabhutas) the 
pioc^ of cosmic evolution comes to rest ; therefore, these prindples or 
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tattvas are classified as evolutesj^that is, they are produced and do not 
produce any new mode of being. All manifestations in the phenomenal 
world are said to be modifications of these principles-and not the creation 
of anything new. 

LITERATURE 

The oldest account of the SaihMiya system, according to some 
authorities, is given in the Sdmkhyaj^macanasiitra and the TaMvasamdsa. 
These works are generally attributed to Kapila, but there is no tangible 
evidence to support this claim. According to tradition, Kapfip, left no 
written works but passed his knowledge on to Asuri, who, in turn, 
taught Panca^ikha, the reputed author of the works just motioned. 
The SdmJdiya.praviicanas'Sira. consists of six chapters, o^ which 4he first 
three are devoted to an exposition of the Saiiikhya principles ; the 
fourth gives some illustrative stories ; the fifth refutes rival views ; 
and the sixth gives a recapitulation. 

The classic textbook on the Sainkhya system is the Sdmkhyakdrikd ‘ 
by Kvarakr§na. This is the oldest extant systematic exposition of the 
Sainkhya system and is the most popular manual used to-day ; and it 
is the basis for this present account. The Sdmkhyakdrikd claims to be 
merely a condensation of an earher text called the Sasfitantra, leaving 
out only the parables and the refutation of rival systems. There is 
considerable controversy over the Sasfitantra, and the available data 
are not sufficient to allow for any definite statement. The two best- 
known commentaries on the Sdmkhyakdrikd are Gauriapada’s Bhdsya 
(eighth century) and Vacaspati Miira’s Sdmkhyaiativakaumudl (ninth 
century). The commentary of Gau^apada is held to be based on the 
MMharavfUi, but there is able argument to the contrary. Vacaspati 
is supposed to have based his accoimt of the sixty topics on the Rdjavdr- 
ttika. A commentary based chiefly on the work of Vacaspati MMra is 
the SdfhMiyacandrikd by Narayauatirtha. Some authorities say that it 
is'a treatise on Gau^apada’s work. The Sdmkhyakdrikd was translated 
into Chinese by Paramartha, a Buddhist monk of the sixth century a.d. 
The ’latest commentary is the Sdfkkhyatarmasantah by Muflumba 
Narasimhasvamin, who tries to relate the Vedanta and the S amkhy a. 
The actual date of the Sdmkhyakdrikd is not known. Some authorities 
assign it to the first or the first half of the second centuiy A.D., while 
others contend that it belonged to the third centuiy A.D., and some 
place it in the fifth century a.dT 

Other works of interest are: Aniruddha’s SdmkJ^avfUi (fifteenth 
century a.d.) ; Mahadeva’s Semkhyavrtfisdra (seventeenth century a.d.) ; 
Nigh’s La^hi^mMiyasiUrmrai, of minor importance; and VijnSna- 
bhik^’s SmMyapravacamihdsya (sixteenth century a.d.), which is the 
most important work on the Sdt^yapramcmasutra. Vijnanabhik^ 
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tries to minimize the differences between the VedSnta and the S5inkhya. 
Other important works by Vijnanabhiksu are Samkhyctsara, Yogavarttika, 
Yogasarasamgraha, and VijUdndmjia, a commentary on the V edantasutra. 
Two later works oi philosophical value are Simanada’s Sd^khyatattva^ 
vivecana and Bhavaganesa's Sdthld^aiaUvayathdrthyadlpana. 


YOGA 

The term Yoga comes from the root yuj, “to yoke or join.’’ ^ere it is 
used to mean the union of the individual spirit (jivJ^tman) with the 
Universal Spirit (Paramatman). The art of Yoga is defined as a system 
of culture for perfecting human efficiency. It claims to destroy the defects 
and diseases of the body and mind, to establish health and bestow 
happiness, to develop intelligence and reveal true knowledge of Self, 
and to extract the nectar of all things. 

The philosophical basis of Yoga is the Samkhya. The ancient teachers 
{r§is) have extended the laws that govern the evolution of the universe 
to cover the evolution of the individual, showing that the individual is 
but the microcosm of the macrocosm. The system as it applies to the 
individual is called the Yoga Philosophy. It is said that there is no 
knowl^ge equal to the S§mkhya and no power equal to Yoga. 

The founder of the Yoga was Patahjali. He did not discover the 
science of the Yoga, for it is an art that has been used since the beginning 
of time. Its technitraes and teachings have been accumulated through 
a ceaseless stream of adepts, sdf-fnlfilled personalities, who have handed 
it down from generation to generation through a group of devoted 
followers. Patafljali is credited with having given us the present literary 
form of the Yoga doctrine in his famous treatise, the YogasMra. However, 
he indicates that there must have been a previous accoimt by the opening 
sutra which sa3?s, '‘Now a revise text of Yoga.” According -to the 
ydjfiav(d^a Smfti, Hiranyagarbha was the origihal teacher of the 
Yoga ; however, Patanjah is traditionally accepted as the founder of 
the Yoga. Very little is known of the life of PatanjaH, and the few 
fragments that are available are so full of legend that they cannot be 
relied upon. There is considerable ccmtroversy over the identity of 
PatanjaH. Some authorities daun that he is the same Patanjali who 
wrote the femous commentary called the MahcSihd^ on the grammar 
of Papni, but the avmlable evidence is too confficting to warrant a 
settled opinion. There is no reliable source to detOTune the tim^ when 
Ritailjali flourished ; so he is ass^ned to various periods ranppg from 
the third century B.c. to the fourth century a.d. 
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PURPOSE 

The paramount aim of the Yoga is to free m^ forever from the 
three sorts of pain : 

1. Those arising from his own infirmities and wrong conduct, such 
as disease. 

2. Those arising from his relations with other living things, such as 
a tiger, thief, and the like. 

3. Those arising from his relations with external Nature, such as the 
elements and other abstract and subtle powers. 

Thi«i^ is accomplished, first, by achieving non-attachment to the 
world but no^necessarily isolation from it ; secondly, by gaining restraint 
over the mind%nd its creations, thereby purifying the manifest con- 
sciousness ; and, finally, by attaining positive and absolute union of the 
individual soul and universal soul. This condition is known as samadhi 
and is the true purpose of Yoga. 

The Yogi strives to become entirely and completely free firom the 
eternal cycle of life and death. He views Nature as a single force working 
in two directions. From the outside, it struggles to separate ; from the 
inside, it struggles to reunite. The inner force is called Life ; the outer 
force is called Deatii. The purpose of Yoga is to unite these two. It 
lays down the laws by which they operate and the means by which the 
individual consciousness gains control and ultimately becomes one with 
the Universal Spirit. When the individual soul reaches the source of its 
own substance, if is said to become free from ail circumstances of storm 
and calm, joy and pain, and is thereby eternally released from all misery. 

The Yoga assumes that the individual is part, and parcel of the 
universal substance but so involved in the matter of Time %nd Space 
as to have lost ail recognition of his true reality ; therefore, this 
school sets forth a means and way of life to bring the individual back to 
his true and original position, to absolve him from the clutches of matter, 
to return him to the essence from which he came, to abstract him from 
every aspect of Time and Space. 

Yogis hold that all in the manifest and unmanifest world comes 
from one source, the divine and primordial intelligence ; that man is 
but a spark of this intdligence and, by the process of Yoga, is able to 
get a glimpse of this great intelligence which bestows all knowledge, all 
wisdom, all power, and all that there is in the seen and unseen universe. 

SCOPE 

The best jaroof of the practical nature of Yoga and fie extent of its 
influence is the fact -that every sj^tem of religion in India and every 
^ool of philosophy has recognized Yoga as the most sdentific nteans 
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of realizing philosophical truths. Men of marvellous mental powers and 
intense heroism in ancient India, Tibet and China were the outcome of 
the teachings and jfactice of Yoga. It is said that all methods of human 
culture other than Yoga are Hke beating about a hole to kill a snake. 
What would require many lives by methods kiiown to the world at large, 
is done in remarkably short time by the art of Yoga. 

Yoga gives its devotees a tangible knowledge of the future and unseen 
world ; it enables man to appreciate the life around him and gives h i m 
the power to make that life worth appreciating. What the intellectual, 
moral, and spiritual man hopes for, whatever he loves, wishes, or wills 
is to-be found in the teachings of the Yoga. The practice jgf Yoga 
enhances the sensibilities and powers of man ; therefore, yogis claim a 
far-reaching knowledge of the secrets of Nature and an extensive control 
over natural phenomena. 

The systematic study of the Yoga has now been stopped for hundreds 
of years, having gone into a state of decay on account of the idleness, 
ignorance, and imscrupulousness of the generality of its latter-day 
followers. The cancer of laziness, selfis^ess, vanity, and delusion 
commenced to work its destruction at the beginning of this age (Kali 
Yuga). Corrupted rites, false ideas, dogmatic tenets, which human 
selfishness begot in the course of ages, led man to practise social abuses 
and crimes, evils so common and rampant that Yoga was perforce 
compelled to retire to secret abodes, until in this day only mere remnants 
of it are available to the average seeker. Even in India, the home of 
Yoga, supreme ignorance prevails about Yoga in general, and especially 
is this so in educated circles. Yet it is not thought to be lost by those 
who are well practised in some of its arts and who may be presumed to 
know. However, very few persons are really competent for Yoga in its 
higher forms, since they have not the determination to devote the time 
to Yoga necessary for this accomplishment ; but it is there, none the 
less, for him who has the capad^. 

PHILOSOPHY 

The Yoga system assumes tire same cosmological doctrines as set 
forth in the Sainkhya system. The only difference between the two is 
that the Samkhya system pertains to the universal condition of Nature, 
and the Yc^ system pertains to the individual condition of Nature. 
The process of evolution and involution of both is the same. _ Both are 
based on the fimdamental logical premise that something cannot come 
out of nothing, that evey shadow must have its substance. Therefore, 
the Yoga system, maintains that the gross individual mast have » subtle 
aspect from which it manifests itself and to which it will return. This 
subtle aspect is but a spark of the divine and.is the sole concern of Yoga. 
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Before it is possible to understand man fuUy, it is necessary to 
examine first the forces which sustain hifti and cause him to be what 
he is. The energies of Nature operate in him accordijig to the necessities 
of survival, yet man has the inherent quality of dissolution, for he is a 
compound being. He is constituted of both the gross and the subtle. 
The gross can be known by perception, but the subtle can be known 
only by the power of spiritual perception. The subtle aspect consists 
of the abstract energies of his nature ; they are always invisible, for 
they are beyond the mind, beyond the senses, never to be seen, but to 
be known only through the practice of Yoga. 

The.,Yoga system is based upon the principle that there is but one 
law that governs a single force which operates in aU conditions of Nature, 
manifest and uamanifest. That force is called life. It is the invisible 
force that unites spirit and matter and brings all thmgs into being. It 
is not the result of the chemical stimulation of protoplasm, yet protoplasm 
is a carrier of life. Death does take an inexorable grasp of the manifest 
individual, but the continuance of fife is not aSected. Life is actually 
the sensibility that precedes the senses. 

Life is not the creation of something new ; it is only an expansion 
of what is ; therrfore, it is linked to the unseen realities which constitute 
the essence of man before he becomes manifest in the gross form. We 
see only the middle link in the chain of existence and call it life; we 
utterly fail to take notice of the preceding and succeeding invisible 
stages. Inasmuch as nothing can exist without being attached to its 
antecedents, the material manifestation called life must be Unked to a 
finer and immaterial form ; therefore, man is said to be the offspring of 
the invisible aspect of Nature, appearing only when a condition for his 
manifestation has been created. Since the effect must always be uniform 
with the cause, life must proceed from life as light proceed from light 
and not from darkness. 

Each conception is the influx of a new self, for the lifeless constituents 
of a human body cannot create a man, no matter how many chemicals 
or physiological actions are postulated. The manifestation in the visible 
world fe not the creation of something new. The phenomenon of birth 
is merely the manifestation of an individual aspect of universal con- 
sciousness. Therefore, the soul can operate in both the visiWe and 
invisible world. 

Those individuals who observe only the superficial appearances of 
nature confound the eternal order of things, and fail to perceive the true 
nature of man. Man is a combination of a self-conscious self and five 
lands of matter formed into an organic body. He possesses infinite 
consciousness and is ever subject to the process of being evolved into a 
finite organic individual through the dynamics of the combinai sperm 
and ovum. The soul is not corporeally and dimensionally presort but 
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is spiritually present, as one’s voice is present throughout the room. It 
has no inside or outside, but is only a mass of intelligence, just as' a 
mass of sweetness 1^ no inside or outside but is simply a mass of taste. 

The manifestation of an individual is the reduction of the universal 
force to an individual principle caused by a stress raised in the universal 
consciousness, as a genus is the result of the differentiation of the 
whole into an infinite multiplicity of correlated centres called individuals, 
effects of Kature. In order to produce the differentiation, energy must 
become concentrated so as to create a field in which a stress can take 
place. This is caused by the dynamic energy of the individual’s ^t 
action (karma). As a section becomes enveloped, it operates as limited 
and determining principle called man. This centre of individual con- 
sciousness is cast into a mould and likened to a tightly wound spring. 
As the individual consciousness begins to manifest, it takes on forms 
and becomes a thinking, speaking and experiencing entity. Its experi- 
ences become logical only when circumscribed in review. The more 
compact and condensed this conscious energy becomes, the more power 
t manifests. 

Jiva 

The individual spirit is called jiva in Sanskrit, from the root jiv, “to 
live.” Here it is used to mean the principle of life. It is the individual 
soul as distinguished from the Universal Soul, called Purusa in the 
Samkhya system. The Universal Spirit (Puru§a) is postulated to account 
for the subjective aspect of Nature ; the individual spirit (jiva) is 
postulated to account for the subjective aspect of the individtud in the 
phenomenal world. It is the spark of life, the animating principle, the 
feeling of persistency experienced by every individual. It is that which 
produces the feeling of Being. It is postulated to account for a condition ; 
therefore, it can never be seen, any more than the centre of gravity 
can be seen. 

Gw^s 

In the universal condition of Nature, the Cosmic Substance (Prafcfti) 
is postulated to account for the objective side of existence ; it is the 
potimtial phase of Nature out of which all things come. The Cosmic 
Substance (Prakyti) consists of three constituents called Gunas. They 
are Sattva, Rajas, and Tamas. The function of the Gunas in the universal 
condition of Nature is to reveal, move, and restrain; they function 
thrnpgh suppression, co-operation, and transformation as the result of 
their intimate intercourse with one another. In the phenomenal world 
th^ signify adhesion, cohesion, and disintegration. 'While the modes 
of the Gupas come and go throughout eternity, they forever remaan fte 
same ; oeA since the effect must partake of the substance out of which 
it is made, the individual, who is an effect of Nature, must necessarify 



YOGA 


77 

consist of these three aspects of Nature. In the universal condition of 
nature, they are the substance of all things ; in the individual manifes- 
tation of Nature, they are the psychological basis of aU things. 

In the psychological world the three Gugas ^rve to illuminate, 
activate, and obscure. They manifest as the nature of pleasure, pain, 
and indifference ; Sattva Guna attaches to happiness ; Rajas to action : 
and Tamas to heedlessness. On the moral plane they represent affection, 
love, and hate ; in the psychic field they represent emancipation, affinity, 
and sin. 

Sattva Guna means reality or truth. It is the abstract principle of 
illumination. In the mental world, it accounts for such qualities as joy, 
pleasure,' enlightenment, faith, forbearance, forgiveness, courage, valour, 
concentration, humility, modesty, indifference, detachment, compassion, 
and pure action. 

Rajas Guijas is energy, the abstract principle of activity which 
moves Sattva Guna to suppress Tamas Guna or works on Tamas Guna 
to suppress Sattva Guna. In the mental world, it accoimts for such 
qualities as argmnentation, opinion, remorse, frenzy, ■wrath, attachment, 
jealousy, backbiting, egoism, selfishness, desire to aflSfict and kill, desire 
to buy and sell, the habit of evil thoughts, suspicion, insulting criticism, 
abusiveness, falsehood, deception, doubt, scepticism, animosity, envy, 
braggadocio, heedlessness, irr^ularity in conduct, treachery, disrespect, 
thievery, ostentation, lack of shame, gambling, scandalmongering, 
quarrelling, drudgery, and all cravings of the senses. From the pre- 
dominance of Rajas Guna all temptations and fancies arise. 

Tamas Guna is the at^tract pfinciple of restraint. It is that which 
veils consciousness and obstructs action. In the mental world it accounts 
for such qualities as indolence, carele^ess, delusion, ignorance, indecision, 
sleepiness, laziness, fear, avarice, grief, lewdness, want of faith, pride, 
stolidity, lassitude and deluded conviction. It is the cause of want of 
discrimination, faith, knowledge, memory, and liberality. It is the cause 
of immorality. It is the power by which other things are measured. 

The individual proceeds from the universal condition of Spirit (Poru§a) 
and Matter (Prakrti) to manifest as an individual soul or jiva. So it is 
that man consists of a subtle aspect and a gross aspect. All things must 
have a vehicle in which to manifest themselves ; these spiritual forces 
have their vehicle in what is called the linga larira. Lifiga means that 
invariable mark which proves the existence of anything ; sarira means 
"body." Here the two terms mean the subtle body which accompanies 
the individual spirit or soul* (jiva) and survives the destruction of "the 
physical body. This subtle body (linga Sarira) is the invisible vehicle of 
the sgol (jiva) ; it is constant and does not change throughout the cycles 
of life and death ; however, it is not eternal, for it is eventually re-absorbed 
into the elements of whidi it is composed. The subtle body (linga §arira) 
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consists of eighteen elements : intelligence (buddhi), ego (ahaihkara), 
mmrf (manas), five knowing-senses (jnanendriyas), five working-senses 
(karmendriyas) and^five subtle elements (tanmatras). The gross asp^t 
is called the sthula* §arira or “gross body.” that is, the material and 
perishable body. This perishable body is, of course, destroyed at death, 
and another is formed at birth. It consists of the five gross aspects of 
the five tanmatras, technically called bhutas or the five gross elements. 
All this is the sum and substance of man. All proceed from the Cosmic 
Substance (Prakiti) and represent the true essence of each individual of 
the manifest world. The philosophy of the Yoga interprets these prin- 
ciples as they apply to the individual, and the art of the Yoga teaches 
one how to control these forces. 


Citta, 

Patanjali says, “Yoga is the restraint of mental modifications." 
Here the term citta is used for the word Mind. It is derived from the 
root cit, "to perceive, comprehend, know,” and is here employed to mean 
the entire knowing faculty. Mind in the collective sense. Another term 
frequently used for Mind as a whole is antarkara^, derived from the 
prefix aniar, me aning “mtemal,” and the root kri, “to do” ; therefore, 
“the mtemal doer” or “Mind” as a whole, the internal organ, the seat 
of thought and feeHng, the thinking faculty. It is the restraint of this 
function that Patanjali refers to m the aphorism just quoted. 

The Mind (Citta), in this instance, is the first manifestation in the 
world of name and form. It is defined as the organized totality of 
conscious experience ; it consists of aU the activities of an organism by 
means of which it responds as an integrated, dynamic system to external 
forces, usually in some relation to its own past and future. It is the 
first birth of consciousness and manifests itself with the first breath of 
life. Its distinguishing feature is awareness. It has the capacity to 
know and influence its environment. Its processes are divided into two 
general divisions, conscious and rmconscious. Conscious behaviour 
includes all those processes of sensation and feeling of which the 
individual is aware. Consciousness is characteristic of an organic 
creature who is receiving impressions or having experiences. 

Unconscious activity consists of aU those processes which occur with 
no awaren^ on the part of the individual. They are dynamic processes 
which do not reach the threshold of consciousness in spite of tiieir 
effective intensity ; and they cannot always be brought into conscious 
experience by an eflort of the will or act of the memory. They are 
frequently referred to as the subliminal or subconscious experienees of 
the individuaL 

For the purpose of our understanding the Mind (Citta) is divid^ into 
three categoric in accordance with its respective functions. They are 
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intelKgence (buddhi), ego (ahaiiikSra), and mind (manas). Each has its 
distinguishing characteristics and in^vidual function; however, they 
are actually a single functioning xmit and do not form separate and 
individual parts. 

Buddhi 

The first stage of this S 3 rnthetic unit called Mind (Citta) is buddhi, 
derived from budh, “to wake up, recover consciousness, observe.” Here 
the term i6 used to mean the seat of intelligence, the intuitive capacity 
of the individual, his means of direct perception. It accounts for the 
capacity of illinnination, abstraction, determination, certainty. It is the 
seat of virtue, non-attachment and wisdom. It manifests itself through 
determHiation, resolution in thought and action, formation and retention 
of concepts and generalizations. It is the last to act in ah cognitional, 
affectional, and^^olitional processes of the ego (ahaihkara), mind (manas), 
and senses (indriyas). It is the sole basis for knowing, willing, feeling 
and resolving. It is the background or mere awareness, without thought 
of "1.” When the mind (manas) is registering the objects of thought, it 
is the intelligence (buddhi) that discriminates, determines, and recognizes. 
In contemplation the mind (manas) raises the objects of thought, and 
the intelligence (buddhi) dwells upon them. 

AhamMra. 

The second stage of this synthetic unit called Mind (Citta) is the ^o 
(ahaihkara). It is the vast reservoir of instinctive impulses, dominated 
by pleasmre and pain and blind impulsive wishing. It is the individuating 
and arrogating principle, the storehouse of all experiences. It is the 
first manifestation of individual consciousness, personal position, indi- 
vidual identity. It is the “I-making principle” and gives one the feeling 
of “I am here.” It is the individuality, apperception, or focused percep- 
tion, that mental function or operation which brings about the focusing 
of attention, conscious realization, and persistent identity. It accounts 
for the mental attitude of “I know,” “I exist,” “I have.” It is the 
condition wherein the personal consciousness realizes itself as a particular 
“I-experiencer.” It is the basis of ideation and self-identity, however 
much subdued or indistinct. Here there is no decision, no reflection, no 
conception. It rationalizes nothing but is satisfied with things as they 
.are. It is a self-conscious principle where all that constitutes man is 
wdded into an ego ; where the soul thinks of itself as a particular entity 
in relation to objects of experience. Its function is the testing of reality, 
accepting or rejecting the demands or wishes made by impulses emanating 
fron^the individual organism as a single vital unit for its benefit as a 
whole. It arrogates to itself the experience had by the mind (manas) and 
pass® it on to the intelligence (buddhi) to be determined. It is the ccat- 
sdous subject of all psydhologic^ experiences ; it is the individualized Self, 
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Memos 

The third stage of this synthetic unit called Mind (Citta), technically 
termed mams in Sanskrit, is best translated as "mind,” in small 
letters. It constitums that group of cognitive processes that have the 
capacity of discovering relationships and performing mental processes. 
It is the seat of responsible conscious activity. It accounts for the 
process of rationalization. It is a material force that envelops or obscures 
consciousness. It is the directing power behind all action. It is of limited 
extension, finite, radiant, and transparent. It is the seat of desire and 
functions in association with the knowing-senses (jnanendriyas),,and the 
working-senses (karmendri37as). It has the capacity of attention, selec- 
tion, and rejection ; yet it is unable t© reveal itself to the experiencer. 
It merely synthesizes the discrete manifold. It can perceive but cannot 
conceive, as does intelligence (buddhi). It is continually vacillating 
between objects. It has the capacity of mere apprehension without the 
assimilation of knowledge. It is the collective organ of sensation between 
the knowing (jnanendriyas) and the working-senses (karmendriyas). It 
is sometimes called the Sixth Sense, the internal organ of perception and 
recognition that automatically registers the facts which the senses 
perceive. It is the instrument through which thoughts enter from the 
subjective side or by which the objects of the senses aftect the inner self. 
It is the sensorium. It is the seat of all such conditions as thought, 
rationalization, ideation, imagination, dreaming, cognition, affection, 
desire, moods, and temper. The capacity of thitildTig is an internal 
quality of its nature and never ceases. 

In relation to the external world, the mind (manas) perceives and 
presents ; the ego (ahamkSra) arrogates ; eind the intelHgence (buddhi) 
discriminates, decides, and resolves after which action arises. These 
three aspects constitute the Mind (Citta) as a whole. 

Indriyas 

The next stage in the structure of a conscious-being is the knowing 
(jfianendriyas) and the working-senses (karmendriyas). The indriyas 
("sense powers”) mean the sense-consciousness through which the mind 
(manas) receives all of its impressions from the objective world, and not 
the organs themselves, which are only the physical instruments. Both 
the knowing (jfianendriyas) and the working-senses (karmendriyas) 
arise sinttiltaneousiy, but they are discussed separately for the purp<Ke 
of understanding. 

The knowing-senses (jnanatidiiyas) are r the power to hear (frota), 
the power to feel (tvak), the power to see (cak$us), the power to ’taste 
(rasana), and the power to smeH fehra^ka). They function respectively 
throt^h tiie organs of ears, skin, eyes, frlngue and nose. The wo^ing- 
sCTses (karmsidiiyas) are the powers or capacities to. express (vak), to 
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procreate (upastha), to excrete . (payii), to grasp ^ani), and to move 
(pada). Their physical organs are the voice, sex organs, anus, hands, 
and feet, (i) The power of expression means the li^rking of ideas and 
not the mere production of vocal sound ; (2) the power of procreation 
means the capacity of the. entire being for recreation and passive enjoy- 
ment and not the mere physical act ; (3) the power of excretion means 
the process of rejection throughout the entire organism and not the 
single capacity of elimination ; (4) the power of grasping means the 
capacity of permeating things and not necessarily the physical act of 
handling objects ; (5) the power of locomotion means the mental life 
behind aU function and not the aimless walking about. 

The^physical instruments are not positively necessary for the function 
of these respective powers ; the deaf have lost the use of the ^r, but 
science has macle it possible for them to hear through the medium of 
certain bones. The mute can no longer speak, but they can express 
ideas by the use of their fingers. The paralysed can no longer feel 
physical pain, but they are sensitive to kindness, consideration, and 
thoughtfulness. The blind have lost the use of the physical organ, the 
eye, but they can still perceive ideas by using their fingertips in reading 
Braille. The lame are unable to walk, but they can move about on 
crutches. So it is seen that these powers are not identical with the 
instnunents, nor are they absolutely dependent upon them. 

All these senses (indriyas) constitute the awareness and reactive 
responses which the Self makes to the objects that follow, the means 
whereby enjo3nnent is had, which is the 'v^ to life. Existence is the 
tying of these experiences together into an endless chain ; life is the 
force that holds them. 

Tanmaiyas 

The next stage in the integration of a Being is the manifestation of 
the five subtle elements (tanmatras) or rudiments of matter. They are 
the ethereal essence of sound (labda), touch (sparia), form (rupa), flavora- 
(rasa), and odour (gandha). They are elements which cannot be appre- 
hended by the gross senses, but can be perceived only by superior brings 
through direct intuition. 

These subtle dements (tanmatras) are the subtle forms of matter 
and are referred to as mere dream stuff. It is said that they manifest 
themsdves to the mind as lights which may be seen in kind, when the 
eyes are dosed and pressure is exerted upon the lids. They are not 
independent entities outside one another, but are aspects of a whole. 
They are the subtle body not yet massive. 

BkiUas 

e last sts^e in the nranifestation of a Being is the appearance of 
the gross dements (bhStas) as perceived by the senses. They are ether 
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(akaia), air (vayu), fire (tejas), water (apas), and earth (pfthivi). They 
are the result of the aggregationiof the subtie elements (tanmatras) with 
the accretion of a oiateiial force and come to pass as the result of the 
slowing down of n^cure. Their existence is dependent upon the subtle 
elements (tanmatras) which act as their, support and without which they 
could not exist. They are the gross elements of sensation eiq)erienced 
in the physical world. 

Each of the gross elements (bhutas) evolves out of the one imme- 
diately preceding it. The original homogeneous unit is ether (akya), 
the vehicle of sound (^abda). The first division brings into existence 
the element called air (vayu), the vehicle of touch (spar&i). .As further 
variety arises, the element of fire (t§jas) manifests, which is th€ vehicle 
of form (rupa). The next evolute is water (apas), the vehicle of flavour 
(rasa) ; the last division or evolute to manifest itself in nature is earth 
(prthivi), the vehicle of odour (gandha). This is the lowest vibration of 
nature. Each element has one more property than the preceding element 
out of which it is evolved, caused by' the addition of another subtle 
element (tanmatra). These five forms of gross matter (bhutas) are 
transformed states of original Nature characterized by the three qualities 
of sattva guna, rajas guna, and tamas guna, as are all things mobile 
and immobile. 


LITERATURE 

The oldest text-book on Yoga is the Yogasiiira of PatanjaH. It is 
divided into four books ; the first consists of fifty-one aphorisms and 
discusses the nature and aim of samadhi (samadhipada), that is, the 
theory or sdence'of Yoga. It is hardly detailed enough for the average 
individual to make progress by independent study. The second consists 
of fifty-five aphorisms and discusses the art of Yoga, explaining the 
means of attaining this end (sadhanapada). The third consists of fifty- 
four aphorisms and discusses the supernormal powers that can be 
attained through Yoga-practices (vibhutipada). The fourth consists of 
thirty-four aphorisms and discusses final emancipation (kaivalyapada), 
man’s realization that he is separated from mind-matter. This last 
chapter, according to some authorities, is a later addition since the 
word iii, denoting the conclusion of a work, appears at the end of the 
third book. 

Other works of outstanding interest are : Vyasa’s Bhdsya (commen- 
tary ; fourth century, a.d.) on the Yogasiiira, the standard exposition 
of Yoga piindples; Vacaspati's glossary on Vyasa’s Bhd^a, called 
Tativemiddradi (ninth century).; Bhoja's Rdjamdrtdijtda ; VijRlna- 
bhik§a’s YogavdrUika and Yogasdrasafii^aha, important matniflls criti- 
cizing some of Vacaspati’s views and attempting to bring the Yoga ^tem 
n^tcer to 'the philosophy of the Upani§ads. A few important writers on 
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the Yoga system who modify the views of Patafijali to suit their own 
preconceptions are : Nagoji Bhatta (also called Nagesa Bhafta), Naray- 
aiaabhiksu and Mahadeva. Some of the later Ujwmi§ads that attach 
great importance to the principles of the Yoga are : Maitrayana, Sat^ilya, 
Yogatattva, DhydnaMndu, Hamsa, and Nddabindu. 


M I M A SI S A 

MiMAMSA is classified under the third division of Hindu Philosophy. 
The term is d^ved from the Sanskrit root man, "to think, consider, 
examine, or investigate.” Here the term, etymologically meaning "d^ire 
to think,” is used to signify a consideration, examination, or investigation 
of the Vedic Texts. Because it provides an insight into the Veda, the 
Eternal Truth, it is classified as a Dar^ana, the Indian term for philo- 
sophy, meaning a view of the Truth. 

Mimamsa is divided into two systems, viz., the Purvamimdmsd and 
the Vtiaramtmdrhsd. The adjective piirva means “earlier” ; therefore, 
that which deals with the earlier part of the Vedas. The adjective uUara 
means "latter” ; therefore, that which deals with the latter part of the 
Vedas. Both are based on the Vedas ; both use the same logical method 
of handling their problems ; both use the same literary form ; but each 
has its own limited sphere of interpretation. Purvamimdmsd interprets 
the actions enjoined in the Vedas, leading to freedom of the soul ; Uttara- 
mimaihsa interprets the knowledge revealed in the Vedas, leading to 
freedom of the soul. When these two systems are referred to in this light, 
they are respectively called Karma Mimainsa and Jnana Mimamsa, but 
their popular names are simply Mimamsi. and Vedanta. Other terms 
used for Vedanta are given in the next chapter, where this system is 
discussed. 

Thb founder of Mimaihsa was Jaimini. He did not originate the 
teachings but for the first time reduced to writing the traditional inter- 
pretations that had long been in the memory of man. Very little is 
known of his life, aside from the tradition that he was a pupil of Badar- 
ayapa, founder of the Vedanta System. His actual date is quite unknown ; 
however, the style of his writir^s assigns him to the Sutra period, which 
extended from 600-200 b.c. The word sutra, "thread,” is derived from 
the-wot SI®, "to sew.” Here the term is used to mean that which like 
a thread runs through and holds eversdhing togeth^. A sutra is a short, 
jath^ mnemonic sentence used to facilitate learning. It is the style used 
for ill philosophical literature. 
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PURPOSE 

The purpose of Aimaihsa is to inquire into the nature of Right Action 
(Dharma). The basic premise of Mimainsa is that action is the very 
essence of human existence. Without action, knowledge is fruitless ; 
without action, happiness is impossible ; without action, human destiny 
cannot be fulfilled ; therefore. Right Action (Dharma) is the spiritual 
prerequisite of life. 

All actions are said to have two effects, one external and the other 
internal, one manifest and the other potential, one gross and fhe other 
subtle. The internal effect is eternal, regarded as being, while the External 
effect is transitory. Actions are, therefore, the vehicles for planting the 
seeds of life to come. 

On this basic premise, Mimarixsa examines all actions enjoined in the 
Veda. For this purpose, it divides the Veda into two broad divisions. 
Mantra and Brahmanas, and classifies its contents under five different 
headings : (i) injunctions (vidhi), (2) hymns (mantra). (3) names 
(namadheya), (4) prohibitions (ni§edha), and (5) explanatory passages 
(arthavada). It then explains the me&od of interpreting every gram- 
matical rule and literary device employed, and of analysing all Vedic 
ritual and ceremonies into their two fimdamental sorts, principal and 
subordinate. Mimamsa is, therefore, a general summary of the rules for 
the interpretation of Vedic texts. 


SCOPE 

Mimamsa accepts the philosophical concepts of the other s37stems ; 
it does not enter upon any philosophical analysis of the Ultimate Reality, 
Soul, and Matter, or the interrelation of one to the other, but its entire 
interpretation is dependent upon their existence. Its basic premise of 
right action is proved and defended by the means of knowledge taught 
by the Nyi,ya-VaKe|ika division ; aU the effects of right action would^ 
be meaningless without the analysis of the evolution of consciousness 
taught by the Saihkhya-Yoga division ; however, it makes specific use 
only of those factors 'that are needed for its special problems. For 
example, it shows that Verbal Testimony (Sabda) is the only means of 
right knowledge that can be used to discover the nature of the invisible 
effects of action, and that all other means of right knowledge are necessary 
only to refute oj^nents. -Although Mimamst does not enter into any 
philosophical analysis of the universe, it welcomes all philosophi<^Sdis- 
.cussion that will further an understanding of right action as enjoined 
in the Veda, 

The sole concern of Mimamsa is salvation, not liberation. It argues 
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that salvation cannot be achieved by knowledge alone, for the soul must 
first exhaust its potentialities through action, as a seed fulfils itself 
through growth. No amoxmt of contemplation will Inable man to arrive 
at the ultimate goal of human destiny ; therefore, the emphasis is on 
the ethical side of life rather than on the philosophical. All arguments 
are based on the premise that the soul by definition must survive this 
earthly manifestation. The actions to pursue and the rewards to follow 
are enjoined in the Veda and interpreted by Mimariisa. 

The importance of Mimainsa is testified by its present-day effect, for 
no part»of the daily life of the Hindu is without the influence of the 
teachings of Mimarnst. All rituals and ceremonies depend upon it ; all 
moral conduct is' guided by it ; all Hindu law is founded upon it, 
Mimfiinsa breathes life into the very superstructure of Indian culture. 

PHILOSOPHY 

The ce»itral theme of hfimarhsa is stated in the opening verse : 

"Now is the enquiry of duty [dharma].”^ This is the basis for the 
interpretation of the entire Veda. Dharma is defined in the text ; 

"Duty [dharma] is an object distinguished by a command.”* The 
term dharma is derived from the root dihar, "to hold, maintain, preserve,” 
It has reference, therefore, to an3d:hing that holds, supports, or pre- 
serves. When used in the metaphysical sense, it means those imiversal 
laws of Nature that sustain the operation of the universe and the mani- 
festation of all thing s, that without which nothing could be. When 
applied to the individual, it has reference to that code of conduct that 
sustains the soul and enables man to fulfil his divine destiny. Here it 
has reference to the actions, practices, and duti^ that benefit 
man in the world to come ; therefore, it is that which produces virtue, 
morality, or reli^ous merit leading toward the development of man. 

All rituals and ceremonies enjoined in the Veda are said to lead to 
the enlightenment of the mind and the spiritual evolution of the soul. 
Therefore, it is necessary clearly to imderstand their import. On the 
surface they appear to be fruitless injunctions ; therefore, Mimaihsa 
endeavours to show how they are all based on dharma and lead to the 
spiritual welfare of man. Mimamsa interprets the Veda on the basis 
that eternal happiness is attained by the correct performance of rituals 
founded on dharma, thereby seeds of virtue are stored up to fructify in 
the next life. 

Knowledge of dharma, according to Jaimini, can be obtained only 
b;^'^rbal Testimony (Sabda). The six means of knowledge employed 
by the other systems are not infallible when dealing with the invisible’ 

^ The Mtmaihsdsmra of Jaiimiu, i, I, I. 

*ibid, i, I, 2. 
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effects of ritual ; therefore, Jaimini accepts only Sabda, or The Word. 
To support his position, he lays down five propositions : 

1. Every Word (Sabda) has an inherent power to convey its meaning, 
which is eternal. 

2. The knowledge derived from the Word (Sabda) is called Upade&. 
(teachings). 

3. In the invisible realm, the Word (Sabda) is the infallible guide. 

4. In the opinion of Badarayana, the Word (Sabda) is authoritative. 

5. The Word is self-suffidait and does not depend upon any other 
for its meaning ; otherwise, it would become involved in the 
fallacy of regressus ad infinitum. 

Jaimini -refutes several objections raised against the eternal character 
of the Word (Sabda) : (i) The objector contends that the Word (Sabda) 
is a prbduct of verbal utterance ; therefore, it cannot be eternal. Jaimini 
asserts that only the pronunciation is the product of effort ; the Word 
(Sabda) must have existed previously, otherwise it could not have been 
pronounced. (2) The Word (Sabda) vanishes after it is pronounced ; 
therefore, it is not eternal. Jaimini points out that only the sound dis- 
appears ; the Word (Sabda) still remains as does the drum after the 
sound is produced. (3) The verb "make” is used in connection with the 
Word (Sabda) ; therefore, it caimot be eternal. Jaimini explains that 
the verb “make” has reference only to sound which manifests the Word 
(Sabda) ; the Word (Sabda) existed previously, and the pronunciation 
only made it audible. (4) Since the Word (Sabda) is heard simultaneously 
by several people standing at an equal distance, there must be many 
sounds and not one ; therefore, it is not eternal. Jaimini contends there 
is only one sound, as there is only one sun, even though seen by many 
people ; therefore, it is eternal. (5) The Word (Sabda) undergoes modi- 
fications ; therefore, it cannot be eternal. Jaimini answers that changes 
of letters are not modifications of the Word (Sabda) ; th^ are new words, 
and the original Word (Sabda) stiU exists. (6) When several people utter 
a sound, there is an increase in volume ; therefore, it is not eternal. 
Jaimini argues that the Word (Sabda) never increases ; only the sound 
which manifests the Word (Sabda) increases ; therefore, the Word 
(Sabda) is eternal. 

After establishing the eternal character of the Word (Sabda), Jaimini 
proceeds to show that the words in the sentences of the Veda have 
a mmiing just as they have in ordinary language. Then he defends 
the divine origin of the Veda. It is beyond the scope of this ch apter to 
present all these details, for they would obscure the purpose 
volume, which is to provide a working basis for furlhw study. 

*The method of interpretation of the Vedic texts used by Jaimini is 
best shown by an outline of the terms used at random throughout the 
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text. For this piirpose, the contents of the Vedas are classified under 
five heads : (i) Vidhi (Injimctions), {2) Mantra (Hymns), (3) Namadheya 
(Names), (4) Nisedha (Prohibitions), and (5) Arth^vada (Ejqplanatoiy 
Passages). These are further subdivided : 

I. VIDHI — a, command, precept, or order. 

A. Utpattividhi — lays down a comnoand with a certain object ; 
thereby creating a desire. 

B. Viniyogavidhi — ^lays down the details of a sacrifice. 

s. Six , accompaniments for the interpretation of procedure 
oijoined by the texts. 

(a) Sruti — primary sense of a word or collection of words, not 
dfifpending upon any other word for its meaning. 

(1) Vidhatri — indicated by the verb form — ^!in. 

(2) Viniyoktii — on hearing which one immediately sees the 
connection of the sulsidiary and the principal. 

(a) Vibhatrirupa— indicated by an affix of a declension. 

(b) Ekabhidhanarupa — denoted by one word. 

(c) Ekapadarupa— indicated by one pada or sentence. 

(3) Abhidhatri — vindicates the material used in the sacrifice. 

(b) Linga — ^the secondary sense of a word inferred from another 
word or collection of words. ■ 

(c) Vakya — when the meaning of a word or collection of words 
is indicated by the sentence in which it is used. 

(d) Prakarana — when the meaning of a senteuce or a clause 
depends upon the context in which it is used. 

(i) Mahaprakarana — when the context relates to the 
rewards of the principal part of the sacrifice. 

(a) Avantaraprakarana— when the context relates to the 
rewards of the subordinate part of the sacrifice. 

(e) Sthana — when the meaning depends upon the location or 
word order. 

(1) Pathas§de 5 ya — equality of place in the text. 

(a) Yathasaihkhyapatha — “relative enumeration,” 
arranging verbs with verbs, and subjects with 
subjects. 

(b) Sannidhipatha— regulated by the text which is near 
it. 

(2) Anu§thanasadeiya— the quality of place according to 
the performance. 

(f) Samakhya — when it is necessary to break compound word» 
up into their component parts in order to ascertain their 
meaning. 
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2. Two kinds of actions enjoined by Viniyogavidhi. 

(a) Principal— that which produces the transcendental fruit 
(Apui\/a), the invisible result to mature in another life. 

(b) Subordmate — ^that which leads up to the completion of the 
principal action. These are called Ahga, and are two kmds ; 

(1) Siddharupa — ^an accomplished thing, and consists of 
class, material number, and the like, and has a visible 
effect. - 

(2) Kriyarupa — this is action. 

(a) Pradhanakarma — ^the primary action. 

(1) SannipatyopakSraka — ^actions enjoined with res- 
pect to the substance. They produce visible and 
invisible results. 

(2) Aradupakaraka — ^actions which are enjoined 
without any reference to any substance or 
divinity. It leads directly to the ultimate result. 
It is the essence of the sacrifice. 

(b) Gunakarma — ^the secondary actiom 

(1) Sannipatyopakaraka. 

(2) Aradupakaraka. 

C. Rrayogavidhi — ^the injunction that lays down the order of per- 
formance of. the subsidiary or minor parts. The succession or 
order (Karma) is of six kinds : 

1. Srutikrama — ^the order determmed by a direct text. 

(a) Kevalakramapara — a. text indicating an order or sequence 
only. 

(b) Tadvi^i§ta padarthapara — vindicating the order or sequence 
in the course of la3dng down certain other things. 

2. Arthakrama — ^the order determined by the object. 

3. Pathakrama — ^when the order of the execution or t hing s fe 
governed by their order in the text. It is in two kinds ; 

(a) Mantra — ^text — ^to be explained later. 

(b) Brahmana— text — ^to be explained later. 

4. Sthanakrama — the transposition of a thing from its proper 
place by reason of being preceded by another thing which is 
followed by another. 

5. Mukjiyakrama — the sequence of the sul^idkries or the sub- 
ordinate parts according to the order in the principal. 

6 . Pravrttikrama — the order of a procedure which, once begun, 
will apfiy to others as well. 

D. AdhikSmvidhi — ^ah injunction whkb crates a right in a 
person. 
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11. MANTRA. — a text which helps one to remember the procedure of a 
sacrifice. 

A. Apurva — when a text lays down a new injunction for the attain- 
ment of an object which one cannot know by any other means. 

B. Niyama — the restrictive rule — ^when the text lays down one mode 
of doing a thing that could be done in several ways. 

C. Parisaihkhya — ^an implied prohibition. 

1, Srauti— directly stated by some text. 

2 . Lik§aniM — ^inferred prohibition. 

III. NAMADHEYA — proper noun used in defining the matter enjoined 
by it. 

A. Matvarthalak§anabhayat — sl figure of speech in which the maittp 
affix is Tifeed. 

B. Vlkyabhedabhayat — ^the splitting up of a sentence. 

C. Tatprakhya — & conventional name given to a particular sacrifice, 
the description of which is given elsewhere in a separate treatise. 

D. Tadvyapadesa — ^the name given to a sacrifice by reason of its 
resemblance to another from which it derives its name. 

IV. NISEDHA — ^the opposite of Vidhi. A n^ative precept which pre- 
vents a man from doing a thing which is injurious or disadvantageous 
to him. 

A. ParjTidasa — ^a negative precept that applies to a person who is 
undertaking to perform a sacrifice. 

B. Prati§edha — & negative precept of general applicability. 

V. ARTHAVADA — ^passages in praise or blame of a Vidhi or Nisedha. 

A. Gu^avada — statement made by the text that is contradictory 
to the existing state of the affair and means of proof. 

B. Anuvada — a statement made by the text which is in keeping 
with the existing state of facts. 

C. Bhutarthavada — a. statement made which is neither against the 
existing state of facts nor is it in conformity with it. 

Jaimini's defence of the utility of the Veda will illustrate the way 
he interprets the Veda, Nine objections are raised against Vedic mantras. 
The objections are : 

1, Vedic mantras do not convey any meaniig because they stand in 
need of other passages to esplain and support fihem. 

Jaimini contends that all Vedic words have a significance just 
as ffjey do in ordinary language. 

2. .^Vedic mantras are held usdess because they depend upon a com- 

plicated S 3 ?stem of orthoepy and grammar in order to undersfiind 
them, 
o 
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Jaimini says that Vedic sentences have a subject, predicate, 
and object which are governed by the same rules of grammar as 
ordinary iarguage. 

3. Vedic mantras are held useless because they teach what is already 
known. 

Jaimini says that the repetition of things already known is for 
the purpose of Gunavada (new qualities), Parisa riikh ya (implied 
prohibition), or Arthavada (explanation). It is also to produce 
an invisible effect (Apurva). 

4. Vedic mantras are held useless because they describe what does 
not exist. For example, "It has four horns, it has threcnfeet, two 
heads, it has seven hands ; the bull, being tied threefold, cries : 
the great god entered amongst the mortals.” 

Jaimini explains that such descriptions are figurative speech, 
technically called Catvari Spnga. For example : "The sacrifice 
is compared with a bull by reason of its producing the desired 
effect ; it has four horns in the form of four kinds of priests ; its 
three feet are the three libations (Savanas) (performed three times 
a day) ; the sacrificer and his wife are the two heads ; the chhandas 
(desires) are the seven hands. Being tied up by the three Vedas, 
viz., the Rik, Yajus, and Sama, it resounds with the roaring sound 
uttered by the priests ; this great god in the form of the sacrifice 
is amidst the mortals.”^ 

5. Vedic mantras are held to be useless because they are addressed 
to inanimate objects as if they possessed life. 

Jaimini says iiiis is to extol the sacrifice and induce the adherent 
to practise it. The principle used is technically called Enibhuti- 
kanj^ya. 

6. Vedic mantras are hdd to be useless because they have many self- 
contradictory passages. 

Jaimini explains that these passages are descriptive of sub- 
ordinate qualities. 

7. Vedic mantras are held to be usdess because they are leam«i 
without tmderstanding their meaning. 

Jaimini explains that this is no fault of the Veda, which deals 
only with the performance of sacrifices. It is assumed that the 
meaning will be learned. 

8. Vedic mantras are hdd to be usdess because there are many 

mantras the meaning of which cannot be known. ^ 

Jai mi n i says that every mantra has a meaning: Our i^m^ce 
is due to cardessness and indolence. 

* Introdnctioii to the S^a of Jatnaiai, XXX. ^ 
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9. Vedic mantras are held to be useless because they mention transi- 
tory things. 

Jaimini explains that the common nouns usSd in the Veda were 
subsequently used by men for proper nouns. 


For the interpretation of substantives, Jaimini mentions three 
principles : 


1. Ru^ 

2. Yaugika 

3. Yogaru^hi 


A word, not compounded with any other word and 
with a conventional meaning which must be learned 
from past authorities, such as Panini, the most 
eminent of all Sanskrit grammarians. It has the 
iiDherent power to convey a sense. 

A derivative word, made up of two or three words. 
It is a compound word and is used in the sense con- 
veyed by the component parts of which it is made. 
A compound word which has its own conventional 
sense. 


Jaimini explains that substantives never convey the intention of the 
speaker. This requires the use of a verb, which Always denotes action. 
He classifies action into two kinds : 

1. Pradhana or Principal — ^it is that action which produces an 
invisible effect called Apurva, sudh as the attainment of heaven. 
The recitation of mantras in prose and poetry at the performance 
of a sacrifice is said to produce Apurva, an invisible effect ; 

, therefore they are the principal action. 

2. Guria or SuWdinate — it is that action which produces visible 
effects, such as the use of materials in the sacrifice, e.g., kindling 
of fire, preparing of cak^, or the pounding and threshing of ri<». 

For the application of these rules, the Veda is divided into two broad 
diidsions. Mantra and Brahma^a, which are further subdivided. For 
example : 

I. Mantra or Saihhita — ^This is the mandatory portion of the Veda. 
It is a collection of h3mms that regulate, define, and create a right, 
im pftIHng men to action. It has three parts. 

1. Rig-veda a collection of verses which have a metrical 

arrangement to convey meaning. 

2. Sama-veda a collection of verses which are sung at the end 

of a sacrifice. 

Yajur-veda is in prose and has no metre. It is of two kinds : 

(a) Nigada — those which are pronounced aloud. 

(b) Upaiiriu— those which are pronounced silen%. 
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II. Brahmanas : 

1. Hetu — reason. 

2 . Nirvacanam — explanation. 

3. Ninda — censure. 

4. Prasansa — praise. 

5. Saiiisaya — doubt. 

6. Vidhi — command. 

7. Parakriya — ^the action of one mdividual. 

8. Purakalpa — ^the action of many individuals or a nation. These 
are the historical descriptions of one individual or many indi- 
viduals, and are indicated by the particles Hi, aha, or ha. 

9. Vyavadharanakalpana— interpretation of a sentence according 
to its context. 

10. Upamana — comparison. 

The principles which are merely outlined here are used throughout 
the MimdmsasMra in the interpretation of the many sacrifices that are- 
enjoined for the benefit of man. 


LITERATUEE 

The MimdmsdsiHra of Jaimini consists of twelve chapters "(adhyaya), 
divided into four parts (padas) each, with the exception of chapters 
three, six, and ten, which have eight parts (padas), making a'total of 
sixty parts (padas). Each part (pada) is further subdivided into sections 
(adhikarapts), and each section (adhikarana) is written in sutras. There 
is a total of 890 sections (adhikarai^) and 2,621 sutras. 

The entire work is bound by the same logical method used by Vedanta. 
Each section (adhikarana) has five parts : (i) thesis (visaya), (2) doubt 
(samfeya), (3) antithesis (purvapak§a), (4) synthesis or right conclusion 
(siddhanta), and (5} agreement or consistency (sanigati) of the pro- 
position with the other parts of the treatise (lastra). This final step of 
consistency (satiigati) is made to comply with three requirements : (i) 
consistency with the entire treatise (^astrasamgati), (2) consistency with 
the whole cha.pter (adhyayasamgati), and (3) consistency with the whole 
part (padasaihgati). There are also rules for the interrelation of each 
section (adhikarana). They must be logically related according to six 
Mrts: (i) objection (ak§epa), (2) illustration (dyftanta), (3) counter- 
illustration (pratid^^tanta), (4) harmony with context ^rasangasaihgati), 
(5) citation (utpattisamgati). and (6) denial (apavadasamgati). These 
rules are more strictly appKed in the Uttara Mim 5 msa or Vedailtar«- 

Only the first chapter of the Mimfiihsasuifa is of any philosophical 
value. Here Jaimini states the purpose of the SiZfra : an inquiry into the 
nature of Right Actirm ; he defines K^t Actiod (Dharma) and examines 
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the cause of Right Action, the means of right knowledge to be us«i, the 
authority of the Veda, and states the method for interpreting all the 
actions enjoined. The rest of the book is devoted tcT the interpretation 
of specific rituals and ceremonies. 

Besides the twelve chapters in the MimdthsasiUm of Jaimini, there 
are four additional chapters which raise considerable controversy as to 
their rightful origin. They are called the Samkar^kdi} 4 ^- In some 
instances they are referred to as the Devatakd^jda. They are classified by 
some as the apocryphal portion of the Mimamsa, written either by 
Khaip 4 a<ipva or Bhaskara. It consists of four chapters, composed of 
fom: par^ (padas) each, but it does not contain any sections (adhikaranas), 
which are so characteristic of the work of Jaimini. The styles of the 
sutras are quit% different, and meagre in comparison with those of 
Jaimini, so that it can hardly be considered a supplement to the 
Mlmdmsasutra. 

The early commentators on the Mimdmsdsiitra were Bhartpnitra, , 
-■"Bhavadasa, Hari, and Upavarsa. Unfortunately, none of their works 
has come down to us. They are known only by reference to them in the 
later commentaries. 

The most outstanding commentator on the Sikra of Jaimini was 
Sahara. His exact date is unknown ; tradition says that he lived about the 
first century b.c., but the leading authorities say that he belongs to the 
period between a.d. 200-500. His work is simply called the Bhd§ya 
(Commentary). The Bhdsya is indispensable for the study of the Mlmdmsd- 
siHra. He does not follow the pattern used by Jaimini but arranges the 
sections (adhikaranas) to fit his own views, although he makes a very 
detailed analysis of every sutra^ His Bhd§ya is the basis for all later 
commentaries. 

The first school of Mimaihsa was founded by PrabhSkara. He wrote 
the first important commentary on the Bhd§ya, called BrhaS. There is 
considerable controversy as to his actual date, but, due to his style and 
lack of mention of later commentaries, he is generally held to be the 
first. Important works of this school are 5 alikanatha’s ^juvimald, a 
commentary on Bfhati) Prakaraa^paHcikd, a popular manual on the 
views of Prabhakara ; Pariiista, a brief annotation on Sahara’s work ; and 
Bhavanfitha’s Nayaviveka, which deals at length with the views of 
Prabhakara. 

The second important school of the MimSinsa was founded by 
Kumarila (end of seventh century and first half of eighth century a.©.). 
Some authorities contend that he was the teacher of Ihabhakara, but 
riSvlition disagrees. Kumarila was an early champion of Hinduism, and 
arguejj vigoroudy for the support of the Vedas upon winch all Bra hm a nic air 
orthodoxy is based. He wrote his commentary i^drUika) on the 
of Jaunini and the Bhd^a. His work is divided in three parts : (i) 
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SlohavarUika-, wMch deals -with the first part of the first chapter of 
Jaimini's SHtra ; fe) the Tmtravartlika, which deals with the material 
up to the end of the third chapter ; and {3) the Tuptlkd, which covers 
the rest of the SHira. The important commentaries on the Varttika of 
Kumarila are Sucarita Mirra’s Kdsikd, a commentary on the Slokw- 
varttika ; Somelvara Bhatta's Nydyasudhd (also known as Ranaka), a 
commentary on the Tantravdrttika ; and Venkata Dik§ita’s Vdrttikd- 
hharanjA, a commentary on the T^ptikd. Parthasarathi Miira (fourteenth 
century) wrote Nydyaratndkara, a commentary on the Slokavdrttika, 
^dstroMpikd, an independent manual on the Mimarhst system, and 
Tatttraraina. A follower of Kumarila who wrote two mdependejit works 
was Maudaua Mi^ra, the author of Vidhimveha and Mimdmsdnukramai^. 
Vacaspati’s Nydyaka/fiikd (a.d. 850) interprets the views,expressed in the 
Vidhiviveka. 

A third school of the Mimaihsa is said to have been founded by Murari, 
but no works have come down to us. Other important writers and their 
works are Madhava’s Jaimimya NydyawMdvistara (fourteenth century),'' 
an exposition on the Mimaihsa system in verse, with a commentary in 
prose ; Appaya Diksita’s Vidhirasdyana (1552-1624), an attack on 
Kumarila ; Apadeva’s Minidinsdnydyaprakdid (also known as Apadevi) 
(seventeenth century), a very popular elementary manual; Laugaksi Bhas- 
kara’s ArOutsamgraka, a poputo work based on Apadeva’s work ; Khanda- 
deva’s Bhattadipika (seventeenth century) , known for its logic, and Mimdm- 
sdkaustulka, dealing with the SiUra. Minor works are Raghavananda’s 
MimdmsdsutradidMti ; Rame^vara Sivayogin’s Suhodhim ; the Bhaffa^ 
cintdmafpi of Vi^veSvara Bhatta (also called Gaga Bhatta) ; and Vedanta 
De^ika's Seivarammdmsd, an attempt to combine the vievra of the 
Mim aibsa and Vedanta, contending ^at the two systems are parts of 
one whole. 


VEDANTA 

The Vedanta is technically classified as Uttaramimarhsa. Uttaramssm 
"kst” ; nmnamsd means "investigation, examination, discussion, or 
conaderation’’ ; therefore, the last consideration of the Vedas. This 
system of thought is commonly referred to as the Vedanta, composed of 
Fo^and antia, “end” ; literally, “the end of the Vedas.” Because the 
central topic is the Univansal Spirit, called Brahman in Sansknt, fife 
Barnes Bmhmasdia^a and BrdhfnamifndnKd are frequently used. Another 
title fe ^Smakamumdthsd, an inquiry into the embodied spirit. 

Tradition attributes the Veddrttasiiira to BldarayaQa, whose actual 
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date is quite unkncrvm. The dates given range from 500 B.c. to as late 
as A.D. 200. Some scholars contend that Badarlya^a is an alias for 
Vyisa, the celebrated m3d;hical sage who is regarded as the one who 
originally arranged the Vedas, the Mahdbhdrata, the Puranas, and other 
portions of Hindu sacred literature, as well as the V^dntaswtra ; but the 
name Vyasa (“compiler”) seems to have been given to any great compiler 
or author. 


PURPOSE 

The central theme of the Veddntasuira is the philosophical teachings 
of the ypanisads concerning the nature and relationship of the three 
principles, that is, God, the world, and the soul, this also including the 
relation betweeg the Universal Soul and the individual soul. Several 
solutions are given for this highly abstract problem, and a vigorous 
defence is offered against the attacks of all opponents ; it is a philosophy 
that preserves the ahcient writings of the seers of the past. 

The Vedanta, in its effort to embrace all knowledge, makes a system- 
atic study and comprehensive investigation of all that has gone before, 
ever striving to reconcile all differences of opinion and belief. It contends 
that we have no right to disregard the findings of any seer ; we are 
morally bound to examine the teachings of all minds that have attained 
enlightenment ; we are duty bound to see wherein they are all in accord, 
for this is likely to be the Ultimate Truth. Where they differ, we are 
privileged to have our own opinion. These differences are said to be due 
to various viewpoints, different stages of development and training, as 
well as to social and hereditary backgrounds ; therefore, the same Truth 
will vary according to the capacity of each individual for insight. 

The Vedanta endeavours to sum up all human knowledge, presenting 
as Truth all that is universal, and reconciling all that is different. It 
accepts every thought, idea and concept as a step forward ; it evades 
nothing and encompasses everything ; it discards nothing and collects 
everything that is within the realm of human experience. However, it 
does not accept anything as final, dogmatic, or as the last word ; instead, 
it investigates, analyses, and criticizes all alike, forcing every proposition 
to verify and substantiate itself according to the rules of logical inquiry. 
It is, therefore, considered to be the treasure-chest of the glittering gems 
of spiritual insight gathered by the truth-seekers of the past. 

The teachings of the Vedanta are said to describe the highest goals 
of human a^iration, and show the way to all who strive to achieve th^ 
exalted heigjits. It enables all to realize these teachings during this life- 
feae, for it erqrressly says that we do not have to suffer now in order to 
enjoy.heavenly bliss later instead, it rev^s that knowledge of thg^ 
Supime Ultimate brings enlightenment dujring this lifetime. 
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SCOPE 

The scope of thij VedSnta’s influence is declaxed by the vast amount 
of Kterature and by the various schools of thought that have developed 
from the original teachings of Badarayana. Its three principal inter- 
pretations have found many champions among the founders of the great 
rel^ious sects of modem Hinduism. The lives and writings of the three 
principal leaders have been briefly discussed in the introduction. 

Badarayapa maintains that the human intellect can never fathom the 
nature of the Ultimate Principle (Brahman), the subject of the Vedmiar- 
for it lies outside the ken of the mind in the same way"' that the 
stars are beyond the reach of man’s hands. This Ultimate Jhinciple 
(Brahman) can be known only by direct intuition, never by logical inquiry 
and analysis. He teaches that the laws of logical mqui^ are to be used 
only to establish the truth Of various scriptural passages by removing 
comOicts that seem to arise, and thus to reconcile apparent contradictions, 
but never to reveal the nature of the Ultimate (Brahman). Reasoning* 
can be used with certainty only in secular matters, for with reasoning 
alone it is impossible to remove doubt. Regardless what one mind lays 
down as final, another mind will eventually show that the opposite is 
just as true and logical. Never can there be certainty, doubt always 
remains. Reasoning is meant only for secular matters ; never for trans- 
cendaital matters, such as the existence of God, the existence of an after- 
life, the nature of final emancipation, salvation, or release. Here the 
human intellect is helpless ; such traths can be known only by direct 
intuition or accepted on faith from those who have gained spiritual 
insight into the eternal scheme of things and have recorded their e^qjeri- 
ences in the ancient body of literature called Sruti, that which has been 
“heard,” that is, revealed. For this reason, the Vedas are the sujaeme 
authority for Badarayana. 

It is said that the mere study of the Vedas, Upani§ads, and the 
Dar4anas, the other systems of philosc^hy, however profound, will never 
awaken sjaritual conviction ; at best, they will provide only a general 
knowledge, which will help to refine the heart and to incline the mind 
toward knowledge of the Ultimate. Nevertheless, it is claimed that 
doubts will continue to rise in the mind, the mist of uncertainty will still 
remain and our fedth will falter ; therefore, Badarayana contends that 
it is necessary to study the Vedinta in order to have these doubts removed 
for aE time, for only the Vedanta contains specific knowledge of the 
Ultimate Principle. Its teachings are said to fortify the mind with the 
necessary arguments and reasons to strengthen our position until wg 
,grow firm in our understanding. The illumination of the mind is a imtter 
of growth, and, therefore, the prerequirite is a certain trait of diq^fetion 
and b«it of character which can be obtained only from the performance 



VE0ANTA 


97 

of duties and from study and association with those who have achieved 
these exalted heights and are, therefore, capable of deadlng a searching 
mind. Toward this ultimate goal, we are required ito pass through the 
fourfold discipline which consists of ; 

L Viveka right discrimination between the eternal and non- 

etemal, the real and the unreal. This comes from 
proper study. 

II. Vairagya right dispassion and indifference to the unreal 
and transitory. This consists of renunciation of 
all desires to enjoy the frmit of action, both here 
and hereafter. 

III. Satsampat right conduct, which consists of the six acquire- 

ments, namely : 

A. Sama tranquillityor control of thought 

by withdrawing the mind from 
worldly affairs. 

B. Dama self-restramt or control of con- 

duct, restraining the senses from 
external actions. 

C. Uparati tolerance and renunciation of 

all sectarian religious observ- 
ances, with the object of acquir- 
ing wisdom. 

D. Titik§§. endurance, bearing heat and 

cold, and other pairs of oppo- 
sites. 

£. Sraddha faith. 

F. Samadhana balanced mental equipoise; 

freedom from much sl^p, lasa- 
ness, and carelessness. 

IV. Mumukfutva right desire, which consists of earnestness to 

know the Ultimate Principle and thereby to 
attain liberation. This will come when one 
dedicates his life to this single goal. 

There are three classes of students who will accomplish this ultimate 
goal. They are : 

i.”*Those who perform ah acts with zeal and faith. 

2^ Those who perform all works for the good of humanity. 

3. Those who are continuaJly immersed in meditation. 
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PHILOSOPHY 

The principal qnfetion raised by the Veddntasutra in its analysis of all 
the other systems is, “What is the cause of the Primal Motion in Nature ?’’ 
The Vedanta, after examining all the other systems, pushes the cosmo- 
logical inquiry one step further. It makes the observation that the world 
around us is one of wonderful design and construction ; therefore, there 
must be an intelligent agent, for such action is never seen to operate in 
the gross world without an agent, as, for instance, a ^ needs a driver, a 
plane a pilot, and the coming into being of a house necessitates an archi- 
tect. Because of these observations, the Vedanta postulates an Intelligent 
Agent th?.t guides and directs the workings of the subtle forces of the 
universe. This new category is called Brahman, which is the Ultimate 
Principle beyond which the mind caimot go. Because^it is conceived 
as an agent, it is translated in ttie West as God or the Supreme Lord, 
which is well enough for those who wish to deify philosophical principles 
for the sake of religious worship ; but until the concept is finnly rooted . 
in our minds, it is advisable to use the philosophical term Brahman, or 
the Ultimate Principle. 

In criticizing Samkhya, the Siitra says : “And because the inert 
matter becomes active only when there is the directive action of intelli- 
gence in it.”^ 

The Vedanta contends that only an intelligent agent can set inert 
matter in motion, and since Purusa, as defined in Samkhya, is withqut 
the power of agency, another principle must be postulated that has tie 
attribute of acting as an agent. Without this additional principle, two 
important problems arise in the Samkhya system. First, how is the 
process of cosmic evolution started ; and, secondly, how do we account 
for the phenomenon of Pralaya (annihilation of the world at the end of 
each cycle) when Nature is at rest and there is no manifestation. There 
are other objections raised by the Vedantist which concan the contra- 
diction of terms ; but only these two questions are directed toward the 
inherent structure of the system as a whole. 

The Vedanta argues that only the existence of an intelligent agent 
can account for the mysterious super-imposition of Puru§a and Praktii, 
the primal impulse of Nature, the regulation of the eternal cycle of events. 
This primal carxse cannot be said to iirhere in Pralqti, for it would still 
exist as a force in liberated souls, since it is their very essence ; there- 
fore, they would always be present, and the proce^ of cosmic evolution 
woidd never cease, as it does during Pralaya. Even if they were dormant, 
as it is contended during Rralaya, there is nothing to prevent them froiQ. 
assakening at some arbitrary time and from re-starting the process of 
evolution. The primal cause cannot be a modification of Ptakyfi, for 

* VedantasBb'a, ii, U, 2. 
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then it would be an effect ; and an effect cannot affect itself, no more 
than fire can bum fire. The primal cause cannot ^ a modification of 
Purusa, because, by definition, Purusa is changeless ; therefore, the 
primal cause must be an intelligent agent separate and apart from Puru§a 
and Prakrti in order to account for the beginning, continuance, and 
dissolution of each cycle of time. In no other way is it possible to explain 
the beginning. 

The Vedanta’s principal objection to the Vai^ika system is seen in 
the foEowing Sutra ; 

“On both assumptions (whether the Adrsfa is in the atom or in the 
soul) there is no motion, and, consequently, there is absence of the 
origination of the world.”^ 

Here again is the question of what is the cause of the original or primal 
motion in Nature ? The Vai§e§ika system taught that the original impulse 
was caused by the Adr§ta of the soul. This is a Sanskrit term meaning 
“unseen, invisible, unknown” ; that which is beyond the reach of observa- 
.*tion or consciousness, as, for instance, the merit or demerit attaching to 
a man’s conduct in one state of existence and the corresponding reward 
or punishment with which he is visited in another. In other words, it 
is our potential moral worth resulting from past conduct. It is the 
potential energy stored in the soul which will manifest itself as kinetic 
energy when the proper conditions obtain. For example, when w'e indulge 
in some particular form of pleasurable activity, there remains within us 
a latent desire to repeat that form of action at another ’time ; and as 
soon as the environment provides an opportunity, we shall repeat that 
form of action. There are some forms of this latent energy that must 
remain latent for a long period of time before manifestation, in the same 
way that some seeds must remain latent for several years before they 
are ready to germinate. So with human beings, there are some latent 
effects that will not be m ani fest until another lifetime ; the® effects are 
called Adrsta ; and this latent effect, or Adrfta, is what the VaiSefika 
doctrine says is the cause of the initial impulse in Nature. 

The Vedantists rai® the question : Does this potential energy reside 
in the atom (anu) or in the soul ? They argue that, by definition, it does not 
reside in the atom ; and it caimot be in the soul, for then it would be 
impossible for this potential energy to start action in something that is 
separate and apart, such as an atom. The Vai^esika system says that the 
primal motion originates in the atom when it comes into the proxinuty 
of the ®ul with potential energy to start the action. The Vedfetists 
contend that thife is not reasonable, for both are, by definition, without 
.parts r 3^d there can be no contact between things having no parts. 
Durib^ Pralaya, the souls are dormant, ® they cannot originate motioiy 
therefore, Jhere could never be a b^;inning. Cta the other hand, 

1 ibid. ii. II. 12. 



100 PHILOl'OPHICAir FOUNDATIONS OF INDIA 

what is there to pi event them from awakening from this dormant con- 
dition at any arhiMiry time and starting up the process of cosmic evolu- 
tion ? Because of '‘these problems, the Vedanta maintains that it is 
necessary to postulate another category in order to account for the 
primal motion in Nature. 

The Vedanta raises other minor objections in its' refutation of the 
standard systems, but for the most part these objections pertain to- the 
contradiction of terms used by the other systems in establishing their 
position. So far as the order of cosmic evolution is concerned, the Vedanta 
accepts the order as outlined in the Saihkhya and explained in the 
Vaiseiika. These systems assume the existence of a. first ca^ise and 
devote their efforts to presenting the pattern of cosmic evolution and the 
interrelation of its parts. They were presenting an interpretation of 
Nature for minds who were not interested in inquiring into the nature 
of the first cause. Fundamentally, all systems are in perfect accord ; but 
each has its special contribution to the whole. The outstanding contribu- 
tion of the Vedanta, aside from its analysis of the reasoning used by the-* 
othar systems, is the additional category called Brahman, which causes 
the initial impulse in Nature. 


Brahman 

The Ultimate Prindple, Brahman, is defined in the Sutra as follows : 

“He, from whom proceeds the creation, preservation, and recon- 
struction of the universe, is Brahman.”^ 

The word Brahman is derived from the Sanskrit root b^h, “to grow. 
Increase, expand, swell" ; that whidi has reached its ultimate evolution, 
development, expansion, or growth. There are two other related terms 
that studaits will encounter in their readings which should be called to 
their attention at this time. In composition the term Brahma is fre- 
quKifly used instead of Brahman. This form is the nominative neuter 
ending, and is used to indicate the One Universal Soul or divine essence 
and source frrom which all created things einanate and to which they 
return. It is the Self-existent, the Absolute, the Eternal, and is not 
generally an object of worship, but, rather, of meditation and knowledge. 
The personal form which is deified for the purpose of worship is spelt 
Brahma, ending in the long “a," which is the nominative masculine 
ending. This term is used when the personal spirit is intended. The 
- mixing of the universal and individual spirit is a constant source of con- 
fusion, and it is paramount that the student learn early to difieroitiate 
betweeu them, otherwise the philosophy will always seem to be a!>source 
of contradiction. 

The Ultimate Principle (Brahman) is the creator, maintained and 


^ i, I* 2. 



vedSnta 


. 101 


destroyer of everjdhing in the universe, from the silliest microscopic 
germ to the largest celestial bo<ty. As such, .it is ^e instrument and 
material cause of all manifest phenomraia. In its transcendental aspect, 
it has two conditions, one in which it is at rest, and the other in which 
it is active, but at no time is it ever non-existent. Its passive condition 
is called m Sanskrit Asat, "non-being.” This is the subtle condition of 
Nature when the infinite variety of forms have become submerged into 
the eternal source from which they came. This is not a state of non- 
existence any more than there is a non-existence of clay when the various 
forms into which it has been cast have been destroyed. The clay stiii 
exists, but there is no being or manifestation of the forms which it is 
capable of assuming. This condition is called Pralaya, the time of universal 
dissolution, reabsorption, destruction, or annihilation of all manifest 
phaiomena which takes place at the end of each world-cycle. Its active 
condition is called Sat, “being.” During this period, it has three attri- 
butes, universal being, consciousness, and bliss, called Sat-Cit-Ananda. 

- Here it exists as pure light, and serves as the support of everything in the 
universe. Its transcendental aspect can never be comprehended by the 
human mind ; it can be understood only as a logical necessity, for 
there must be a support for manifest existence ; and in order to evade 
the logical fallacy of regressus ad infinitum, no support can be postulated 
for the Ultimate Principle. For the same reason, it is the uncaused cause. 

The problem arises. How is this Ultimate Principle, which is unlimited 
and undifferentiated, able to become limited ? This is much the same as 
is witnessed in the phaiomenon of electricity, which is unlimited, yet 
manifests in the limited forms of light, heat, motive power, without ever 
becoming exhausted. The immanent aspect of the Ultimate Principle has 
two inseparable forms : one without qualities, existing as pure spirit, 
called Nirguna ; the other with qualities, existing as pure matter, called 
Sagupa. These Gunas or Qualities are the same as explained in Sainkhya. 
Spirit and Matter, also referred to as Name and Form, are called Atman 
and Praktti in Vedanta. 

In the immanent aspect of the Ultimate Principle the problem arises. 
How do things seemingly so different in this world arise from that which 
is. so perfect ? The axiom that the cause must always be found in the 
^ect applies only to the sutetance and not to the forms. For example, 
the yam used to weave a rug is the same in weight and chemical analj^sis 
before and after the rug is woven ; only the form has changed. So it is 
with the Ultimate Principle ; it assumes an infinite variety of forms, -but 
in essence it is ever the same. 

InThe transcendental aspect of the Ultimate Principle, the problem 
arise|, Why is it that the Ultimate Principle is not tainted with all the 
of worldly corruption observed in this world, when all things are 
finally ateorbed into the universal reservoir during the period of Pralaya ? 



102 PHILohoPHICAL FOUNDATIONS OF INDIA 

Particularly so wteo all things are supposed to be the same. It is e:q>lained 
that the defects the world pertain to the transient forms and have 
nothing to do with the universal substance. For example, no amount of 
dirt can ever alter the chemical purity of the gold in a gold ring. So 
with the Ultimate Principle ; the stains of worldliness belong only to 
its forms, never to its essence, which is i nfi nite purity. 

Atman 

The term Atman, so frequently used in the Vedtnta, is translated as 
“Soul or Sdf.” Here it means the Universal Soul. Sometimes»the word 
Paramatman is used to specify the soul of the universe, the highest and 
greatest vital principle, the Supreme Spirit. 

Atman is identified with Puru§a, existing as Pure Spirit and servmg 
as the efficient or instrumental cause of the manifest world. It is without 
parts and, therefore, actionless, changeless, uncreated, eternal, and 
without the power of agency. It brings about all change by its mere 
presence, as the sun brings forth the spring flowers. This universal seflf 
is also known as Cit in the sense that it is universal consciousness, m* 
contrast with universal matter, which is called Acit, “without conscious- 
ness.” It is the One, Universal, Infinite Consciousness without limitation, 
incapable of being extended or divided, permeating all space and mani- 
festing itself in all things. 

When a part of the Universal Breath becomes ensconced in its proto- 
plasmic environment which it animates, it is called jiva. This term 
means “life,” and has reference to the individual and personal soul, as 
distinguished from the Universal Soul. It is that which animates the 
inanimate ; the eternal spirit unconscious of its true nature ; the universal 
spirit limited by the internal organ. Therefore, the only difference 
between man and God is one of degree, for ultimately they are one in 
the same way that the space inside a cup is the same as the space out- 
side. There is only a difference of extent. Man is, therefore, only a spark 
of the infinite. 

Maya 

The term Maya, so commonly used in the Vedanta, means “deluaon.” 

-It is that force which creates in Nature the illusion of discriminative- 
perception, as manifest in the diversified forms of the objective world. It is 
the dividing force in Nature, the finitizing principle, that which measures 
out the immeasurable and creates forms in the formless. It is postulated 
to account for the variety of things in the manifest world when in reality ■ 
all is one. It is not a substance but only a means of operati<m.* It has 
iwo functions, one to conceal the real, the other to project the jmreiaL 
It pervades the universe, but its pr^ence is inferred only from its effect. 

It is idaitified with Rakrti, Universal Matter, for it exists as the 
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material cause of the universe. When Nature is in a ^te of equilibrium, 
Universal Matter is called Prakrti ; but the first deturbance, the first 
conceived motion away from that original triune condition of equipoise, 
is called Maya, because there has been no change in substance, but only 
in form ; therefore, it is an illusion. As such, it is the material substratum 
of creation ; it brings forth the universe by undergoing mutations. The 
world is regarded as Maya because it has no reality but is only an appear- 
ance of fleeting forms. The real is never affected by the unreal any more 
than the groimd is made wet by a mirage. 

Whe^i the imiversal force called Maya operates in the mind of the 
individual, it is called Avidya, “ignorance,” especially in the spiritual 
sense. This is the subjective aspect, while Maya is the objective aspect. 
It is an imper|onaI force in the consciousness of all individuals, pro- 
ducing the phenomenon of illusion as demonstrated, for instance, when 
we look at a rope and think it is a snake. It is called Avidya, "without 
knowledge,” because knowledge will dissipate all the illusions of percep- 
-tion, as the sun dissipates the morning mist. 

LITERATURE 

The VeddtOasutra of Badarayana was not the only interpretation of 
the Upani§ads, for others existed at that time. There were, for instance, 
Aimarathya, holding that the soul was not absolutely different from, 
nor absolutely like, Brahma ; Audulomi, holding the opinion that the 
soul is different until it is merged on final release ; and Kaiakrtsna, con- 
tending that the soul is absolutely identical with Brahma, which only 
presents itself as the soul. Badarayana’s viewpoint, therefore, is the 
outcome of the various schopls of thought of his day. To-day it is the 
accepted classic of the VedSnta system. 

The Suira consists of about 560 sutras, divided into four books as 
follows : 

1. Book one discusses the theory of Brahma, and the ultimate 
principle, reconciling all previous views. 

2. Book two discusses all the objections against the viewpoint and 
shows the relationship of the world and soul with the ultimate 
principle and how all eventually merge into it. 

3. Book three discusses the theory of ways and means of attaining 
knowledge of the ultimate principle, that is, Brahma-vidya. 

4. Book four discusses the theory of the departure of the soul after 
-death. 

£ach»book is divided into four parts, called pfidas ; the sutras of each 
sojtion are related by what are called adhikaxapis. 

The sutras are so concise and recondite that without commentary 
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they are scarcely p be understood. They refuse to be caught in any 
definite interpretation. It is thought that !l^darayana wrote them in 
this manner so that they would have universal appeal, and not be limited 
to any definite time or place, thereby serving as the source of knowledge 
for all peoples during all ages. The literature that has arisen from this 
source has been discussed in the introduction. 


kaSmIr Saivism 

Ka^mirSaivism is a system of idealistic monisn^ based on the 
Sivasvira. It derives its name from the tradition that the Sivasutra 
was supposedly revealed in Kalmir by Siva himself. Because this sjretem 
deals with the three-fold principle of God, Soul, and Matter, it is also 
called TrikSasana, Trika^astra, or simply Trika. The terms Kaimis»- 
Saivism and Trika may be used interchangeably. 

The Father of Kaimir Saivism was Vasugupta, to whom the 3iva- 
suka is assigned. There are several accotmts relating how the ^ivasHtra 
was revealed to Vasugupta, but in no instance is it to be understood that 
Siva materialized and whispered it into the ear of Vasugupta ; instead, 
it means that Vasugupta received the sutras by inspiration rather than 
by intdlectual analysis. That is, after a lifetime devoted to study and 
meditation, he finally awakened the inner depths of consciousness tiurough 
the practice of Yoga and saw reali^ in all its fullness. Afterwards he 
recorded his eiqperienoe much in, the same way as a traveller returning 
from a foreign land leaves a written account of his journey. ' 

Little is known of the life of Vasugupta aside from the fact that he 
lived during the «id of the eighth century and the b^;inning of the ninth 
century. KBs retirement was spent in a small hermitage below the holy 
MahSdeva peak in the lovdy valley of the Harwan stream behind the 
Shalimar gaxdm near Srinagar, the capital of Kaimir. 

PURPOSE - 

The purpose of the SivasiUra was to preserve for man the principles 
of monism which had existed in the literature called the Tantras. Accord- 
ing to tradition, these principles had existed since time immemorial in 
the minds of -the ancient j^s (seers), who were the repceitories of all 
spiritual knowledge. With the appearance of tihis new ^e, Kal 
came the disapp^rance of these ^ili^tened minds, and the vamshing 
their knowledge. The result was a taming toward a dualistic and plural- 
istic inteiiBetation of Nature, losing sight of the numisiic aspect of the 
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Ultimate Reality. In order to revive an understan<^g of Truth in its 
ultimate form, it is believed that Siva revealed the] 3 ivasMra to Vasu- 
gupta in order to lead man back to the path of monism. 

SCOPE 

Ka§mir Saivism accepts the fundamental premise that pure con- 
sciousness is the spiritual substance of the universe. However, it differs 
from the SSinkhya and the Vedanta systems in its interpretation of the 
three basic problems : (i) What is the nature of the ultimate reality ; 
(2) whaf is the cause of its first movement ; and {3) what is the nature 
of its ifianifest form ? The concepts involved can be briefly stated. 

What is the nature of the ultimate reality ? To solve this problem 
the Saifakhya ^stem postulates two independent realities, Purusa and 
Prakfti, and thus constructs a dualism. The Vedanta system posttxlates 
a single ultimate reality, Brahman, and then supports this solution by 
^e introduction of another principle called Maya, which is held to be 
not real, yet not unreal, which is counter to logic. Therefore, the monism 
offered by Vedanta is tainted with the suggestion of a dualism. Ka^mir 
Saivism meets the problem by constructing a pure monism which 
postulates a single reality with two aspects, one Transcendental and 
the other Ismnanent. The former is beyond all manifestations, and the 
latter pervades the universe of manifest phenomena. Both are real, for 
the effect caimot be different from the cause. In this way Saivism 
reconciles the dualism of the Samkhya with the monism of the Vedanta. 
However, it is said that logic can never construct an unassailable monism ; 
therefore, final proof of these two aspects can be had only by the spiritual 
experience of Samadhi (union) attained through the practice of Yoga. 

What is the cause of its first movement ? The Saihkhya says that it 
is due to the association of Purusa and Prakfti, but no reason is given 
for the cause of the association. The Vedanta contends that only an 
intelligent agent can set universal consciousness in motion ; so it 
postulates the additional cat^ory Brahman, translated as the Supreme 
Lord. Both systems tell where the initial impulse originates, but neither 
explains the cause. To solve this problem, Ka&nir Saivism teaches 
that consciousness eternally alternates between two phases, rest and 
action, that is, transcendental and immanent. The transcendental phase 
is a period of potentiality technically called Rralaya, “dissolution and 
reabsorption.'' It is the passive phase of consciousness. Here all the 
forms of manifest phenomena are dissolved and their essence is reabsorbed 
Jby the^niversal consciousness. During the period of potentiality, called 
*PtalaTO, all manifestations are dormant in the same way that the 
characteristics of an oak tree are dormant in an acorn. After a lataJt 
period, the universal seeds of potentiality begin to germinate and 
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consciousness becowes active. The active phase of consciousness is here 
called Sr§{i, that i|, the creation of the universe. This phase of mani- 
festation is also called Abhasa, the root Ihds, “to appear or shine" ; 
therefore, the shining forth. Each phase of action is said to generate 
the seeds of potentiality that will germinate during the period of rest 
to bring the next phase of action into being, in the same way that the 
flowering of an apple tree produces the seeds for the growth of another 
tree. A complete cycle consisting of a Sf§ti and a Pralaya, that is a 
creation and a dissolution, is technically called a Kalpa which is said 
to last 4,320,000,000 years, after which another will follow. This periodic 
rhythm of consciousness is without absolute beginning or final end. The 
movement is governed by the Law of Karma, which is based on the 
principle that for every action there is a reaction. It is popularly known 
as the Law of Cause and Effect. So the first movement of consciousness 
is a reaction from past action. All Nature is regulated by this universal 
law from the lowest form of life to the highest celestial being ; so Brahman, 
the deification of the ultimate principle by the Vedanta system, 
governed by the Law of Karma, the cause of the initial impulse. 

What is the nature of its manifestation ? AU three schools of thought 
acknowledge the existence of the manifest world, but each interprets 
differently the relationship between the ultimate reality of pure con- 
sciousness and the manifest world of matter. The Sarhkhya doctrine 
contends that there are two independent realities. Spirit and Matter;- 
therefore, the manifest world is lie appearance of unconscious matter 
as separate and independent reality. The Vedanta doctrine contends 
there is only one ultimate reality which never changes ; therefore, the 
manifest world is merely an appearance. In accord with this concq)t, 
the process of the evolution of consciousness is called Vivarta, derived 
from Vi-Vart, “to turn round, go astray," used in this sense to mean 
error or illusion ; therefore, the manifest world is said not to exist any 
more than does the water in a mirage. Ka&nir Saivism contends that 
there is only one reality, but it has two aspects ; therefore, the mani- 
festation is real. This is based on the argument that the effect cannot 
be different from its cause. The world of matter is only another form 
of consciousness in the same way that the web of a spider is a part of 
its substance in another form. In this system the process of the evolution 
of consciousness is called AbhSsa, “a shining forth.” This is founded 
on the belief that the ultimate consciousness never changes but always 
remains transcendent and undiminished in the same way that a candle 
lighted from another candle does not diminish the light of tiie first candle. 

Kalmir ^vism postulates thirty-six categories to explain theT)rocess^ 
o| cosmic evolution, thus providing the meet complete analysis of Nature 
yet devised by any g?stem of philosophy. The first twenty-four^ cate- 
gories, from Prthivi (Earth) to Rakrti (Matter), are the same as those 
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postulated by the Saihkhya system ; the remainii'g twelve categories 
show how Puruia (Spirit) is derived from higher principles. Each 
principle follows inevitably from the preceding one in accord with the 
law of logical necessity. The stages are technically called Tattvas, 
“thatness, truth, reality,” that is, the true principle or essence from 
which each stage is derived. Since the first twenty-four stages, from 
Pfthivi to Prakrti, are the same, only the last twelve, from Puru§a to 
the Ultimate Reality in its transcendental aspect, will be discussed here. 
For the others, reference may be made to the chapter on the Saihkhya. 

PHILOSOPHY 

The transcendental aspect of Nature is called Parasaihvit. The 
term is derived from the root vii, "to know," and means Pure Con- 
sciousness, the Supreme Experience. Another term commonly used is 
Parama^va, the Supreme Siva, “in whom all things lie” ; therefore, the 
■" deity that personifies the ultimate form of consciousness. 

The transcendental aspect of pure consciousness exists as a logical 
necessity, for there must be a condition beyond which further analysis 
caimot go in order to evade the logical fallacy of regr^sus ad infinitum. 
Since something cannot come out of nothing, this Ultimate Reality 
must contain all things in their fullness. Therefore, in order to account 
for feeling, it must be Universal Consciousness (Cit) ; in order to account 
for joy, it must be Universal Bliss (Ananda) ; in order to accoimt for 
desire, it must be Universal Desire (Iccha) ; in order to account for 
knowledge, it must be Universal Intelligence (JnSna) ; in order to accoimt 
for action, it must be Universal Action (Kiiya). The technical term 
used to describe the eternal substance in which all things inhere is Caitanya, 
which means the changeless aspect of pure consciousness, the Universal 
Intelligence or Spirit. It is technically defined as Sat-Cit-Ananda, that 
is, Being-Consciousness-Bliss. This does not mean that Being is a 
Consciousness of BHss, but that Being is Conscious and Bliss as such. 
This represents the perfect condition of the supreme ideal, when Nature 
rests in Herself, when there is no feeling of a want to be satisfied, when 
there is no feeling of a need to go forth. It is the tiunscendental condition 
of universal potentiality. 

Caitanya is, therefore, pure consdousn^s and can be defined as the 
boundl^s plenum in which the universe is bom, grows, and dies ; the 
of experience that pervades, sustains, and vitalizes all 
existence ; the source of all things ; the spiritual substance of all things ; 
tile foimdation upon which all things appear ; the one and only reality. 
It »by definition without parts (Niskida), and, therefore, unproduced, 
indestructible, and motionless, for all these necessitate the displacement 
of parts. It must also be eternal and all-pervading and, therefore, with 
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no inside or outsid# ; it is without attributes (Nirguna) and, therefore 
beyond time and space ; it is beyond the mind and, therefore, not a 
subject of knowledge. It is a principle of pure experience and can be 
realized only by the ecstasy of spiritual illumination. 

To account for the phenomenon of manifestation affirmed by 
experience, this doctrine postulates the immanent aspect of pure con- 
sciousness ; the aspect of change and action. All change is said to tgVa 
place on the surface of consciousness as a wave appears on the surface 
of the ocean, and this appearance must consist of consciousness as a 
wave consists of water. To manifest means, by definition, to appear or 
become evident to the mind, here the universal mind. To appear means 
to be perceived, which implies the perceived and the perceiver, that is, 
subject and object. In this universal condition both fg.ctors must be 
consciousness, for there is nothing else. Consciousness, then, in its 
immanent aspect, by definition becomes visible to Itself as subject and 
object. 

The two factors, subject and object, in the active aspect of con-* 
sciousness are technically called Aham (I) and Idam (This). They are 
as closely related as wetness is to water ; the removal of one destro37s 
the other. They are consciousness and the power of consciousness. 
They appear simultaneously and are eternally related. During the 
period of universal dissolution, they are in a condition of equilibrium. 
When the balance is upset and the process of cosmic evolution begins, 
the first appearance is the dual factor of Aham (I) and Idam (This) 
which characterizes the immanent or active aspect of conaiiousness. 

The subject and object must be considered separately for the purpose 
of explanation, but it must always be borne in mind that they are both 
present, though one is more evident in the same way that a picture has 
two sides, a front and a back, but only one side can be seen at a time. 
These two factors are the first two tattvas in the process of t'nsimV 
evolution and are technically called the Siva Tattva and the Sakti Tattva. 

The Siva TaMva 

The first factor in the process of cosmic evolution is called the Siva 
Tattva. The term Siva is used to deify the ultimate condition of 
consciousness in its immanent aspect for the purpose of worship. 
Consciousness in this condition is technically called Cit, the static aspect 
of cimsdousness in the manifest world. Consciousness must be considered 
here in the broadest possible sense of the tenn, as the power to know, 
to feel, and to act. Actually there is no English equivalent fgr Cit! 
Only study and reflection will reveal its full connotation. 

definition a manifestation necessitates a subject and object. ^The 
Siva Tattva is postulated to account for the Subject (Aham) of the dual 
rdationshJp of universal manifestation. In this condition, consciousness 
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is the subject, knower, experiencer ; it is the static centre of all things ; 
it is the static support of all things ; it is the substiatum of all change, 
as is the bed of a river. It can never be seen but it can be known by 
its effects. 

In this condition the emphasis is on the Aham (!) without any 
awareness of the existence of Idam (this). It is pure consciousness ; the 
ideal universe of perfect equilibrium has vanished, and consciousness has 
begun to stir. The Siva Tattva is the Cit aspect of the universal 
condition of Sat-Cit-Ananda. 

Since the Siva Tattva represents the passive aspect of pure con- 
sciousn|s^, it is dependent upon the active aspect of consciousness to 
bring it into being. To account for this aspect of consciousness, the 
next category is postulated. 

The Sakii Tattva 

The second factor in the process of cosmic evolution is called the 
Sakti Tattva. The term Sakti is derived from the root sak, "to be able, 
to be capable of" ; therefore, the power of consciousness to act. It is 
the kmetic aspect of consciousness. 

By logical necessity the Sakti Tattva is postulated to account for 
the Object (Idam) of the dual relationship of universal manifestation. 
It accounts for the universal cause of all motion and change observed 
throughout the manifest world. Sakti is the universal stream of con- 
sciousness that brings all things into being and destroys all things at 
the end of each cycle of time. As Siva is the Cit-aspect of the universal 
condition of Sat-Cit-Ananda, Sakti is the Ananda-aspect. When this 
condition is predominant, a condition of supreme bliss is experienced. 

The Sakti Tattva represents the force that negates universal 
consciousness by producing a strain on the smface of consciousn,ess. It 
polarizes consciousness into the positive and n^ative, the Aham and 
Idam, the Subject and Object. It is the universal energy that brings 
all things into being, and, as such, it is considered as the feminine aspect 
of Nature, the Mother of the Universe. 

The first two tattvas, Siva Tattva and Sakti Tattva, are unproduced 
and, therefore, eternal. During the period of Pralaya, universal dissolu- 
tion, they exist in the universal sea of pure consciousness in a state of 
equilibrium, ever ready to manifest once the balance is upset. Since 
they are unproduced, they are not considered as stages in the process of 
the evolution of consciousness. They are merely an appearance on the 
surface of consciousness as a swell on the surface of the ocean before 
the mShifestation of a wave. 

Sakti, Cosmic Energy, is said to have three principal inodes to accotmt 
for three fundamental psychological steps that precede the deter- 
mination of every action. They are technically called Iccha, the power 
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of Will ; Jnana, t|ie power of Knowledge ; and Kriyi, the power of 
Action. One follows the other in logical succession ; and with the 
predominance of each respective mode in the process of the evolution 
of consciousness, the first three tattvas produced come into being. 

The Sadasiva Tativa 

The third stage in the process of cosmic evolution is called the 
Sadaiiva Tattva. This term is compounded of soda, “always,” and 
iiva, “happy or prosperous” ; therefore, “always happy or prosperous.” 
This stage is also called the Sadakhya Tattva, the state in whfeh there 
is the first notion of Being. 

By logical necessity, in any manifestation there must be a first step 
forward. The Sadasiva Tattva is postulated to account for that phenom- 
enon in universal manifestation. It is, therefore, the first evolute of 
consciousness. As a produced thing, it must, by definition, have parts ; 
those- parts are the dual relationship of I am This. Here the emphasis 
in on the Aham (I). The subject (Aham) is said to become aware or 
itself in relation to its object (Idam). In the universal condition the 
entire experience is subjective, for there is no inner and outer, as in 
the world known to us. 

This category accounts for the power of Universal Desire, technically 
called the Iccha Sakti, the Will-aspect of Sakti, or consciousness. It 
manifests itself as a vague and indistinct feeling, an undefined and 
tmformulated idea that eludes the mind. It is the condition that precedes 
any determinate action. It is referred to as the state of Divine Wonder. 

As produced tattva, it is destructible and, therefore, not etemaL 
As the first evolute produced in the process of the evolution of conscious- 
ness, it is the last evolute dissolved in the involution of consciousness at 
the time of universal reabsorption. 

The Ihara Tattva 

The fourth stage in the process of cosmic evolution is called the 
livara Tattva. The term I§vara means "Lord.” It is used to deify 
that condition in Nature when all is recognized as One. 

This tattva is postulated to account for that condition when the 
subject (Aham) recognizes the object (Idam). Here the relationship is 
This am I, with the emphasis on the This (Idam). It is the stage of 
complete self-identification, as when one awakens from a sound sleep. 
Here the This (Idam) is said to emerge into full view, and the Divine 
Glory of his being is ra:cgnized. 

.This cat^oiy accounts for the power of Universal Knowledge, 
technically called the Jnana Sakti, the Knowledge-aspect of Sakti, or 
consciousness. It is knowledge as such without reference to any emotion ; 
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it is pure awareness without reaction. There is no desire to go toward 
or away. It is the knowledge that precedes ultimate action. 

The Sadvidyd Tattva 

The fifth stage of cosmic evolution is called the Sadvidya Tattva. 
This term is compounded of sai, "true,” and vid, "to know,” and means 
to have true knowledge. It is also called Suddha Vidya Tattva, meaning 
the tattva of pure knowledge. 

This tattva is postulated to accoimt for the complete unity in the 
dual relationship of I am This. It is, therefore, the condition of complete 
recognition without emphasis either on the subject (Aham) or on the 
object (Idam). 

This categ«ry accounts for power of universal action, technically 
called Kriya SaM, the Action-aspect of Sakti, or consciousness. In the 
preceding tattvas action has been absent. In the SadaSiva Tattva, 
consciousness was lost in the ecstasy of divine wonder while embracing 
Ttself as the subject (Aham) ; in the Isvara Tattva, consciousness was 
overcome by exaltation while gazing at Itself as the object (Idam). 
In the Sadvidya Tattva, consciousness looks first at Aham (I) and then 
at Idam (This), which necessitates movement ; therefore, tWs tattva is 
said to manifest that aspect of universal consciousness that creates all 
things. 

The first five tattvas, from Siva Tattva to Sadvidya Tattva, are 
classified for the purpose of worship as the Pure category (Suddha 
Tattva). They represent the manifestation of the universal aspect of 
consciousness in contrast to the limited aspect to foUow. They are 
called Pure because the dual relationship of subject and object is a 
single unit, that is, the object is seen as a part of the subject. In 
the condition to follow, the subject and object are separated, so that the 
object is seen as something separate and apart from the subject. The 
force that separates them is another mode of Sakti, the active aspect of 
consciousness. This force is technically called Maya Sakti, the power 
of consciousness to sep)arate and divide. 

The Maya Tattva and Its Evoluies 

The sixth cat^ory in the process of cosmic evolution is called the 
Maya Tattva. The term Maya means "delusion.” Here it is used to 
mean the veiling, obscuring force of Nature. As such, it displays universal 
consdousness as a duality. 

The Category of Maya is postulated to account for the manifestation 
of fqpn out of the formless, the finite out of the infinite. The same 
principle was postulated in the Vedanta system, but there it was said 
to be not real or not unreal, that is, not ]^art of the Ultimate, yet not 
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something else. In this doctrine, Kaimir Saivism, Maya is considered 
not as a separate reality, but as the gross power of consciousness, and is 
referred to as Maya Sakti. During the period of universal dissolution 
(Pralaya) it is in its subtle aspect. At no time is it ever non-existent ; 
it is merely non-active, that is, dormant ; therefore, it is eternal and 
unproduced. 

MSya is defined as the finitizing principle, that which limits the 
universal conditions of consciousness and produces the states of 
experience. It is said to cast asunder the Divine Unity of the Godhead 
and brings Mind and Matter into being. 

The reason why Maya exerts its influence at this stage is fpund in 
the law of Nature that every period of action is followed by a period of 
rest, as witnessed by the fact that sleep always foUows^action. When 
Nature goes to sleep after the experience of universal manifestation, the 
five evolutes of Maya appear ; therefore, the world of limited experience 
is the cosmic dream of Nature. 

The Kaficukas 

The five evolutes of Maya axe called the Kaficukas, derived from 
the root kanj, “to bind.” Here it means the contraction by the power 
of Maya of the five universal modes of consciousness, namely, Cit- 
Ananda-Iccha-Jfiana-Kriyfi. These five forms of universal power as 
displayed in the five preceding tattvas, Siva, Sakti, Sadaiiva, Ilvara, 
and Sadvidya, gave rise to the universal experience of : Eternal E^tence 
(Nityatva), All-Pervasiveness (Vyapakatva), All-Completeness (Purpatva), 
All-Knowledge (Sarvajfiatva), and All-Powerfulness (Sarvakartrtva). 
When these five universal conditions are limited by Maya, the five 
Kaficukas come into being. They are Time, Space, Desire, Limited 
Knowledge, and Limited Power, their technical names being TCala , 
Niyati, Riga, Vidya, and Kala. 

Kala limits the universal condition of Eternal Existence ; therefore, it 
is the origin of Time, the determinate when, that is, now and 
then. 

Niyati is derived from ni-yam, “to regulate, to restrain.” It is the power 
that limits the universal condition of All-Pervasiveness ; therefore, 
-it is the or^ of Space, the determinate where, that is, here and 
there. 

Raga is derived from the root raHj, "to colour,” meaning the feelmg of 
inter^t and desire. It is the power that limits the universal 
condition of All-Completeness ; therefore it is the origin ofDesire. _ 
Viiytis derived from the root vid, “to know.” It is the power^that 
limits the universal condition of All-Knowledge ; therefore, it is 
the origin of Limited 'Knowledge. 
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Kala means a small part of anything, from the Indo-European base 
*gde — "to strike, hew, break off.” It is the power that limits 
the universal condition of All-Powerfulness ; therefore, it is the 
origin of Limited Power. 


The following outline will best show the relationship of these terms : 
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The result of Maya and its evolutes, the Kancukas, is the production 
of Puru§a and Prakrti. At this stage the Subject (Aham) and the 
Object (Idam) are completely severed and look upon each other as 
mutually exclusive. Here the dual world of mind and matter are 
permanently established. 

For the purpose of worship the tattvas from Maya to Purusa are 
classified as the Pure-Impure Category (Suddhaiuddha Tattva). They 
are so termed because they represent that condition in Nature which 
exists between the world of Pure Unity (Suddha Tattva), consisting of 
the pure categories from Siva Tattva to SadvidyS. Tattva, and the ■world 
of Impure Duality (Aiuddha Tattva), made up of the remaining twenty- 
four tattvas from Prakjti to Prthm. 

To summarize, all the tattvas may be outlined as in the diagram 
overleaf. 


LITERATURE 

The literature of Ka^mir Saivism is classified under three broad 
divisions : (i) THE AGAMASASTRA, (2) THE SPANDASASTRA, and 
(3) THE PRATYABHIJN AS Astra. Their chief feature and a few of 
the principal and still existing works are as follows : 

THE AGAMASASTRA is regarded as of superhuman authorship. 
It la^s down the doctrine and the practices of the systan as revdatiojjs 
which are bdieved to have come down (agama) through the ages, beii^ 
handed down from teacher to pupil. The most important Tantras 
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belonging to this group are Malini Vijaya, SvoKchanda, VijMna Bhairava, 
Ucohusma Bhairava, Mrgendra. Matar^a, Netra, Naihdsa, SvSyambhuva, 
and Rudrayamala. With the advent of time there developed a tendenig^ 
toward a dualistic interpretation of these works ; therefore the SivasiUra 
was revealed by Siva to Vasugupta to stop the spread of this dualistic 
teaching. According to some authorities Vasugupta also wrote an 
explanatory work of the $ivasiUra called the Spemddtnria, and trans- 
mitted both to his pupils who promulgated his teachings. 

THE SPANDASASTRA elaborates in greater detail the doctrines of 
the 3 ivasutra but does not propose to discuss the philosophy upon 
which tj^ey are based. The founder of this branch of the literature was 
Kallata Bhatta (a.d. c. 850-900), the femed pupil of Vasugupta. His 
first treatise is entitled Spafidasutra and is generally called the Spanda- 
kdrikd. It is Relieved that Kallata Bhatta made liberal use of the 
Spcmddmrta of Vasugupta, making only a few additions and alterations 
of his own. Kallata Bhatta wrote a short Vrtti or commentary on the 
Spmdakdrikd which is called Spanda Sarvasva. Other commentaries 
which he wrote are TattvaHluicitdama^i and Madhuvahim, both of 
which are lost. By means of these works, Kallata Bhatta spread the 
teachings of Vasugupta. 

The pupils who continued the tradition of Kallata Bhatta form a 
line of spiritual succession. Kallata Bhatta handed down the 3 ivasvtra 
with the conunentaries to his cousin, Pradyumna Bhatta ; he in turn 
to his son, Prajnaijuna ; he to his pupil, Mahadeva ; he to his son, 
Siikantha Bhatta ; and he to Bhibkara (c. eleventh century). The 
interpretation of the 3 ivasiUra as taught by Kallata Bhatta is preserved 
in the commentary by Bhaskara, called the Sivasutravdrttika. From 
this work, we learn that Kallata Bhatta developed only the doctrines of 
the 3 ivaswtra. Two other outstanding commentators who have con- 
tributed to the SPANDA branch of the literature are Utpala Vaifigava, 
author of Spandapradipikd ; and Ramakantha (a.i>. c . 900-925). author 
of SpandavivrU and also of commentaries on the Mata‘kgatanira and the 
Bhagavadgita from the Saiva point of view. 

THE PRATYABHIJNASASTRA is regarded as the philosophy 
proper of Kafrnir Saivism, for this branch of the literature treats 
specifically the philosophical reasons for the doctrines of the 3 ivasiitra. 
No religion can survive in India rmless it is supported by philosQ|Mcal 
reasons ; so it was necessary to formulate the philosophic^ ^tem upon 
which the doctrines were based. The founder of this branch of the 
literature was Somananda (a.d, c. 850-900), another distinguished pupil 
-of Vasugupta. He is said to have written an exhaustive philosophical 
treatisient of the doctrines of Vasugupta, supporting them by reas<^ 
and refuting all opponents. The jfirst work of SorrSnanda which laid 
the foundation of this branch of literature was 3 imdr§fi. This was 
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considered the basic text of Ka^mir Saivism ; however, it is no longer 
extant. Somananda composed a Vitti or commentary on the Sivadrsti. 
This, too, is lost. 

The work of Somananda was carried on in greater detail by the line 
of famed disciples to follow. The first was Utpalacharya (a.d. c. 900- 
950), author of the Pratydbhijfldsutra, which embodied the teachings of 
Ws master, Somananda. The importance of this treatise is seen from 
the fact that its name has been used for this branch of the literature, 
and has specific reference to the philosophy of Ka^mir Saivism. Utpala 
is said merely to have summarized the teachings of Somananda in the 
PratyabhjMsiUra. This work with its commentaries and the oti^er works 
it has inspired, now constitute perhaps the greater portion of the existing 
writings on Ka§mir Saivism. The pupil of Utpalacharya was his son, 
Lak§mana (a.d. c . 950-1000), who is remembered becstuse of his gifted 
pupil, Abhinava Gupta (a.d. c. 993-1015), who became the great Saiva 
author. The well-known commentaries of Abhinava Gupta are 
MMinimjayavarttikd, Pardtnm 6 ikdvivarm}a, Sivadrstydlocma, Pratyor 
bhijUdvimarimi {Laghmvrtti, or Shorter Commentary), and Pratyor 
bhijMvivrtivimariim {B^ihatlvrUi or Longer Commentary). Besides these 
he wrote the famous Tantr aloha, Tantrasdra, Pammdrthasdra, and many 
others. 

Other outstanding teachers and their works are Ksemaraja (eleventh 
century), author of ^ivasdiravrUi, ^ivasutrammar^im, and Pratya- 
bhijMhridaya. He also made contributions to the SPANDA literature 
with Spandasandoha and Spandanirnaya. Besides these he wrote 
commentaries on several of the Tantras. Next followed his pupil, 
Yogaraja (twelfth century), author of a commentary on the Pammdriha- 
sdra of Abhinava Gupta. The labours of Yogaraja were carried on by 
Jayaratha (twelfth century) who wrote a commentary on the Tantralo^ 
of Abhinava Gupta. The last of this line was Sivopadhyaya (eighteaith 
century), author of a commentary on the Vijndnabhairavaiantra. With 
Sivopadhyaya the history of the literature of Ka^nur Saivism comes to 
a dose. The faith still endures, and a few scholars continue to study the 
andent literature, but no new contributions are being made. 
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. compare 
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. English 
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. opposite or opposed to 
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. from 
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ger. 

, gerund 

pass. . 

. passive 

Germ. 

. German 

perf. . 
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SYMBOLS 


< 

. derived from 


. root 

> 

. equivalent or equal to 

. hypothetical 

AbhAsa (fr. prep. 

a, to + y/bhSs, to shine), “the shining forth,” fin Kaimfr 


Saivism) the immanent or active phase of consciousness (also called 
stsfi, q.v,) ; fin Vedanta) the immanent aspect of the Ultimate Principle 
(Brahman, q.v.), the manifest world, is said to be merely an appearance 
(dbhasa) ; (in Nyaya) fallacious reasoning. 

AbhAva (fr, neg. part., a + hhava, becoming < ^/bhii to become), non-existence, 
a means of correct knowledge {prawam, q.v.), defined as the deduction 
of the existence of one of two opposite things from the non-existence of 
the other ; (in Nyaya) this is included in inference {anumana). 

Abheda (fr. neg. part, a + bheda, cleavage < ^/bkid, to split), “not different/* 
non-dualism, monism. 

Abhidhatr! (in Mimamsa), that which indicates the material used in the 
sacrifice. _ 

AcAra (compounded of prep, a, to cdra, movement > ^car, to go), conduct, 
behaviour ; custom, traditional or immemorial usage ; an established rule 
of conduct, institute, precept. 

Acarya, “knowing or teaching the dcdra, q.v., or rules, “ a spiritual guide or 
teacher ; a title affixed to name of learned Brahmans and great teachers, 
Acix (fr. neg, part, a + cit, q.v.), “without consciousness/' (in Vedinta) 
universal matter. 

Acitta (neg. part, a + dtUi, perf. pass, participle of cit, q.v.), without inteliect ; 
unaoticed, unexpected ; not an object of thought, inconceivable. 

(The etymology of the component parts of the technical compound words used In the 
outlm^of the Jatmini's method of interpretation of Ve^c texts has not b^n given foi^i^e 
reason that these words so seldom occur in philosophical htemtnre. Only the 
Ip the HlmSmsa has been given.) 

izj 
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Adhibhautika (fr. adhibhUta, supreme being, compounded of prep, adhi, above 
-j- bhUta, q.v.), proceeding from extrinsic causes, such as other men, 
beasts, birds, or inanimate objects ; (in Samkhya) one of the threefold 
caus^ of misery, viz. : (i) ddhydimika ; (2) adhibhautika ; and {3) 
ddhidaivika, qq.v. 

Adhidaivika (fr. adhideva, supreme god, compounded of prep, adhi, above + 
deva, god), proceeding from supernatural causes, such as influences of the 
atmosphere or planets; (in Samkhya) one of the threefold causes of 
misery, viz. : (i) ddhydtmika ; (2) adhibhautika ; and (3) adhidaivika, 
qq.v. • _ 

Adhikarana (fr. prep, adhi, above + kara^a, making < ^/kar, to.nmake), a 
topic, subject ; section, consisting of five parts, viz. : (i) thesis (msaya ) ; 
(2) doubt (samiaya) ; (3) anti-thesis ipUrvapaksa) ; (4) synthesis or right 
conclusion (siddhdnta) ; and {5) agreement or consistency {samgati), 
qq.v. 

AdhyItma (fr. prep, adhi, above + diman, q.v.), the Supreme Spirit ; con- 
cerning self or individual personality. 

AdhyAtma^astra (compounded of adhydtma + sdstra, qq.v.), another name 
for the Vaisesikasutra, q.v., so called because it is a treatise about the 
Supreme Spirit [Adhydtma). 

AdhyAtmika (fr. prep, adhi, above -f- dtmika, relating to the soul < dtman 
q.v.), proceeding from intrinsic causes, such as disorders of the body and 
mind, (in Samkhya) one of the threefold causes of misery, viz. : (i) 
ddhydtmika ; {2) adhibhautika ; and (3) adhidaivika, qq.v. 

AdhyAya (fr. preps, adhi, above + d, to + ay a, going < ^Ji, to go), a lesson, 
lecture, chapter. ^ 

Ad9§ta (neg. part, a + dr^ta, seen, perf. pass, participle of ^/daH, to see), 
^'unseen, invisible, unknown’’ ; that which is beyond the reach of observa- 
tion or consciousness, as, for instance, the merit or demerit attaching to 
a man’s conduct in one state of existence and the corresponding reward 
or punishment with which he is visited in another; potential worth 
resulting from past conduct ; latent eflect. 

Advaita (fr. neg. part, a, + dvaita, dualism < dvi, two), “non-dualism,” the 
doctrine of monism advocated by Samkara, q.v., which contends that only 
the Ultimate Principle {Brahman, q.v.) has any actual existence, and that 
ail phenomenal existence is an illusion [mdyd, q.v.). 

Agama (fr, pr. d, to -1- ^/gam, to come), “that which has come down,” another 
name for tantra, q.v. 

Agama^Astra (compounded of ^a'ina + idstra, qq.v.), the traditional branch 
of the literature of Kafrnir Saivism, believed to have been handed down 
(agama) through the ages from teacher to pupil; the Sivasdira, q.v., 
belongs to this branch, of the literature. 

AhalyA, according to tradition, the wife of Gautama, founder of thfe Nyaya^ 
^ •phEosophy. Some authorities claim this was not his wife. 

AEALYfeXHANA (compounded of Ahalyd sthdna, standing < to 

stand), the legendary burial place of the wife of Gautama, founder of the 
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Nyaya philosophy ; it is located two miles east of Gaiitamasthana, the 
birthplace of Gautama. According'^to some authorities, this was mi his 
wife. 

Aham, the personal pronoun “I/* 

AhaiJekara (compounded of aham, I -f kMra, making, action < VAor, to do, 
make), 'l-maker,'' (in Samkhya) the individuating principle, responsible 
for the limitations, division, and variety in the manifest world ; (in Yoga) 
the ego, a self-conscious principle. 

Aitihya (fr. iti-ha, thus, indeed), tradition, a means of correct knowledge 
{pramdiim, q.v.), defined as an assertion which has come down from the 
past»without any indication of the source from which it first originated ; 
(in 'Nyaya) this is included in verbal testimony (iabda). 

Aksa (fr. I-E. eye), the eye; sensual perception. 

Aksapada (cogjpounded of aksa, eye, + pMa, foot), '^Eye-Footed,*' another 
name for Gautama (Gotama), founder of the Nyaya philosophy; this 
name is said to be descriptive of Gautama's habit of directing his eyes 
toward his feet when walking, a natural way to carry the head when 
contemplating during the course of a stroll. 

AkA^a (fr. prep, d, to -f kdia, appearance, < 's/kdi, to shine, to appear). 
Ether as an element, (in Vai^esika) the fifth Eternal Reality {Dravya, 
q.v.) ; (in Samkhya) the first Sense-Particxilar {MahdbhUta, q.v.), the 
principle of vacuity, its Special Property {VUesa, q.v.) is Sound [Sabda, q.v.). 

Amrta (fr. neg. part, a + ^mat, to die), immortal, a god. 

Ananda (prep, d, to -f y/nand, to rejoice, be pleased, be delighted), bliss ; 
(in Vedanta) one of the three attributes of the Ultimate Principle {Brahman, 
q.v.). ; (in Kasmir Saivism) universal bliss. 

Anga (in Mimaihsa) that which leads up to the completion of the principal 
action {apUrva, q.v.), the subordinate part of a Vedic sacrifice. 

Antarkarana (compounded of aniat, internal + karana, sense-organ < 
^/kar, to do, make), the internal organ ; Mind in the collective sense, 
including intelligence {buddhi, q.v.), ego {ahamkara, q.v.), and mind 
{tmnas, q.v.). 

Asu (< * al-nu < I-E. to grind, crush), fine, minute, atomic, (in Vaife- 
sika) a positional reality that has no length, breadth, or thickness ; cf. 
paramd^u, 

Anuhbava (compounded of anu, q.v., + bhdva, becoming < ^/bhu, to become), 
becoming an atom. 

Anumana (fr. prep, am, according to + mdna, concept < ^man, to think), 
inference, a means of correct knowledge (pramdpa, q.v.), defined as that 
knowledge which is preceded by perception. 

Ai^usthAnasabe^ya (in Mmamsa) the equality of place according to the 
performance. 

AkuvAba (in Mhnarhsa) a statement made by the text which is in ke^eping 
iWth the existing state of facts. = 

AnvIk§iki (fr. anvtksd, compounded of pre. anu, according to -}-ikfd, looking, 
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sight < ^/^ks, to see + I-E. base * to see), logic, another name used 
for the Nyaya. 

ApAna (fr. prep, apa, away + ana, breath), one of the five vital airs (vayu, 
q.v.) of the inner body ; its movement is downward, opposed to prW^^ 
which moves inward ; its seat is the anus. 

Apas (fr. the root word ap, water), Water as an element, (in Vai^esika) the 
second Eternal Reality [Dravya, q.v.) ; (in Samkhya) the fourth Sense- 
Particular [MaMhhuta, q.v.), the principle of liquichty, its function is 
contraction, its Special Property {Viiesa, q.v.) is Flavour (Rasa), its 
General Qualities [Sammya Gu^s, q.v.), are Form IRUpa, q,v.), Touch 
[SparSa, q.v.) and Sound (Sabda, q.v.), ^ 

Apavarga (fr. prep, apa, away + varga, division < ^/varJ, to tum)f release, 
(in Nyaya) an object of Right Knowledge {Prameya, q.v.) and defined as 
absolute deliverance from pain. 

Apurva, (in Mimamsa) the invisible result of action to mature in another life ; 
therefore the principal part of a Vedic sacrifice ; a text which lays down 
a new injunction for the attainment of an object which one cannot know 
by any other means. 

ArAdupakaraka, (in Mimamsa) actions which are enjoined without any 
reference to any substance or divinity, leading directly to the ultimate 
result ; it is the essence of the sacrifice. 

Araistyakas, * ‘forest treatises,*' so called because they were composed by 
forest-dwelling Brahmanical sages ; they are the theological portion of 
the Brahmarias, q.v. ; in tone and content they form a transition to the 
Upanisads, q.v., whidi are attached to them. 

Arjuna, name of the third of the Pa^dava princes of the Mahabharata, q.v, ; 
son of Indra and Kunti, qq.v. ; in the Bhagavadgita, q.v., he receives 
a divine revelation from E^na, q.v. 

Artha (fr. ^/arth, to strive to obtain, desire, wish), aim, purpose ; (in Nyaya) 
an object of Right Knowledge {Prameya, q.v.), and defined as the object 
of the senses {Indriyas, q.v.), viz. : sound {Sabda), touch {sparia), form 
{rtipa), flavour {rasa), and odour {gandha) ; wealth, as one of the three 
objects of human pursuit {Trivarga, q.v.). 

Arxhakrama, (in Mimamsa) the order determined by the object for the per- 
foimance of the minor parts of a Vedic sacrifice ; see prayogavidhi. 

ArthApatti (compound of artha, motive + prep. d, to + paUi, movement 
< ^/pad, to fall), presumption, a means of correct knowledge {pramdna, 
q.v.), defined as the deduction of one thing from the declaration of another 
thing ; (in Nyaya) this is included in {anumdna), 

ArthApattisama (fr, arthdpaUi, q.v., + sama, same), an inference by which 
the quality of an object is attributed to another object because of their 
sharing some other quality in common, 

ArthavAda (compounded of artha -f vdda, qq.v.), explanatory passages ; (in ^ 
itimaihsa) passages in praise or blame of a Vedic command or prohibition, ^ 
"" one pf the five divisions under which the contents of the Vedas, q.v., are 
classified, 



GLOSSARY 


^31 

Asana (fr. ^/as, to sit), ‘'sitting,^' posture; one of the stages in the practice 
of Yoga, q.v. 

Asat {neg. part, a + sat, q.v.), ‘%on-bemg,’’ (in Vedanta) the passive con- 
dition of the transcendental aspect of the Ultimate Principle ^Brahman, 
q.v.) ; cf. sat 

Asta, eight. 

A^uddha (fr. neg. part, a + iuddha, q.v.), impure ; (in Ka&nlr Saivism) the 
twenty-four categories [tattva, q.v.) from Pfakfti to Pfikivt are classified 
for the purpose of worship as the Impure Category {Aiuddha TaUm ) ; 
they are Prakrti, Mahat, Ahamkdra, Mams, ten Indriyas, five TanmMras, 
and^flve MahabhUtas, qq.v. ; so called, because they represent the world 
of Impure Duality ; see also Suddha and ^uddhaiuddha, 

Kimk, in composition for dtman, q.v. 

Atman (etymdfcgy doubtful, cf. Anglo-Sax. csfin, breath, soul, OH Germ. 
alum, Mod. Germ. Atem, breath), the soul, self, principle of life and sensa- 
tion, or abstract individual, (in Nyaya) an object of Right Knowledge 
{Prameya, q.v.), and said to be the abode of desire [icchM), aversion 
{dvesdj, effort (prayatna), pleasure {sukha), pain (duhkha), and knowledge 
(jndm) ; (in Vai^esika) the eighth Eternal Reality or Substance (Dravya, 
q.v.). 

Atharvaveda, one of the four Vedas, q.v. 

Auluka (fr. idaka, an owl), another name for Kanada, founder of the Vai&sika 
philosophy ; this name is said to be descriptive of Kanada’s habit of 
meditating all day and seeking food during the night like an owl, a common 
practice of yogis. 

Aulukva, a follower of the Vai&sika doctrine. 

Aoi-UKYADAjEs^ANA, mime of the Vaifei|ka system. 

AvANTAjRAPRAKAEAifA, (in Munai&sa) when the context relates to the rewards 
of the subordinate part of the sacrifice. 

Avatar (fr. pr. ova, off, away, down -f- \/iar, to pass acrcss, through, or 
over), descent of a deity. 

Avayava (fr. prep, ava, off + *yava < -y/yav, to unite), members of a syllo- 
gism, viz. : (i) proposition (pratijnS), (a) reason (h^u), (3) example 
{Ud&haraifa), (4) application {upanaya), and (5) condusion {nigatnam), 
qq.v. ; (in Nya5%) one of the sixteen categori^ 

AvidyS (fr. neg. part, a vidya, knowing < y/vid, to know, “ignorance," 
especially in the spiritual sense ; {in Ved§nta) caused by the operation 
of MSyS, q.v. 

Avyakta (fr. neg. p^. a prep, vi, apart akta, anointed, perf. pass, 
partidple of to anoint), “unmanifest matter,” another name for 

prakfH, q.v. 

Ayor (for Syus in composition), life, vigour, h^th. 

AvosyEbA (compounded of Syur + veda, qq.v.), the sdence oi medieine; 
the two most andent and outstandn^ authoriti^ are Caiaka and 
Sufuta. 
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BadarIyana, the founder of the Vedanta philosophy ; author of the Vedanta- 
sUtra ; his actual date is quite unknown ; the dates given range from 
500 B.c. to A.D. 200 ; some scholars contend that Badaraya^a is an alias 
for Vyasa, q.v., the celebrated mythical sage who is regarded as the one 
who originally compiled and arranged the Vedas and other portions of 
Hindu sacred literature. 

Bauddhas (Buddhists), adherents of the school of philosophy founded by 
Gautama Buddha. 

Bhagavadgita {**Song of the Divine One,'* i.e., Krs^a), a celebrated philo- 
sophic epic poem, inserted in the Mahabharata, q.v., containing a dialogue 
between Krsna and Arjuna, qq.v., which clearly indicates th^ relation- 
ship between morality and absolute ethical values in the Hindu philo- 
sophy of action (Karma Yoga) ; it is considered to be one of the most 
influential philosophical poems of Sanskrit literature ; its exact date is 
quite unknown. 

Bhakti (fr. ^/hhaj, to love, worship, adore), worship, faith, religious devotion 
as a way of salvation. 

Bhasya (fr. 's/bhds, to speak, talk, say, teU), commentary, an explanatory work. 

Bhatta (Prakrit form of ihariar, a bearer < ^/bhar, to bear), a title of respect 
used by humble persons addressing a prince ; but also affixed or prefixed 
to the name of learned Br^mans. 

BhattIcarya (compounded of bhaffa + deary a, q.v.), another name fre- 
quently used for Kumaiilabhatta, who founded the second important 
school based on the Mimaihsa philosophy ; however, this title may be 
given to any learned Brahman or great teacher. 

Bhattas, adherents of Bhattacarya (also known as Kumaiilabhatta), who 
founded the second important school based on the Mimaihsa philosophy. 

Bhava (fr. 's/hhd, to become, be), becoming, being, existing, occurring, appear- 
ance. 

Bhavana (fr. 'y/bhU, to become, be), forming in the mind, conception, appre- 
hension, imagination, supposition, fancy, thought, meditation ; (in 
Nyaya) that cause of memory which arises from direct perception, demon- 
stration, argument, ascertainment. 

Bheda (fr. 's/bhid, to split, cleave, divide), “different,** dualism. 

BhedIbheda (compounded of bhsda^ cleavage + neg. part, a + bheda), 
“different, yet not different,** dualism [bheda) and non-dualism {abheda). 

Bhedabmdavadin (compounded of bheddbheda, q.v. + vddin, saying < 
^/vad, to speak), one who follows the doctrine of dualism [bheda) and 
non-dualism labheda), 

Bhedana (fr. y^bhid, to split), T>reakmg, splitting, dividing. 

Bhedavadin (compounded of bheda, cleavage < 's/hhid, to split vddin, 
saying < ^/md, to speak), a dualist. 

Bhoga (fr. ^/bhu}, to enjoy), enjoyment. 

Bhuta (past. pass, participle of ^hhU, to become, be), one of the five gross 
elements {MahibhUta$, q.v.), as perceived by the senses. 
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Bhutarthavada {in Mmianisa) a statement made which is neither against 
the existing state of facts, nor is it in conformity with it. 

Bhuvana (fr. become, be), a being, living creature, man, mankind ; 

the world, earth. 

Brahma, name of one of the gods of the Hindu Trimurti or Trinity, viz. 
Brahma, "'the creator,*' ViSigu, '‘the preserver," Siva, "the destroyer" 
the personal god, see Brahman. 

Brahman (fr. ^/brh, to grow, increase, expand, swell), "evolution," "develop- 
ment,” "expansion," or "growth" ; that which has reached its ultimate 
evolution, development, expansion, or growth ; (in Vedanta) the Ultimate 
Principle, the creator, maintainer, and destroyer of ever3rthing in the 
imiverse; the Self-existent, the Absolute, the Eternal, the Universal 
Spirit ; not generally an object of worship, but, rather, of meditation and 
knowledge its three attributes are universal being, consciouaaess, and 
bliss {Saccitananda, q.v.). It should be observed that in composition the 
term Brahma, spelt with short a, the nominative neuter ending, is used 
for the Universal Spirit, while Brahma, spelt with long d, the nominative 
masculine ending, is used for the individual spirit or personal god ; this 
latter form is also identified with Primal Nature {prahrii, q.v.), of the 
Saihkhya system. 

Brahmana, the precept portion of the Veda, q.v., its contents can be classified 
under two heads : (i) vidhi, ritualistic rules, and {2) arthavdda, explana- 
tions ; the Brahmanas include the Aranyakas and Upani§ads, qq.v. 

BrahmamImMsA (compounded of brahma -f mtmdmsd, qq.v.), another name 
for the Veddniasutra, q.v. , so called because the central topic is an investiga- 
tion of the Universal Spirit (Brahman). 

Brahmasutra (compounded of brahma + siUra, qq.v.), another name for the 
VeddniasUtra, q.v., so called because the central topic is the Universal 
Spirit (Brahman, q.v.). 

Buddhi (fr. 's/budh, to wake up, recover consciousness, observe), intelligence, 
(in Nyaya) an object of Right Knowledge {Prameya, q.v.), and defined as 
the power of forming and retaining conceptions and general notions, the 
faculty of the mind to discern, judge, comprehend, apprehend, and under- 

* stand the meaning of right knowledge. 

Buddhitattva (compounded of buddki + tattva, qq.v.), the principle of 
intelligence. 

Caitanya (fr. cetana, visible, conspicuous, conscious, intelligence < 

q.v.), consciousness, intelligence; (in KaSmir Saivism) the changeless 
aspect of pure consciousness, the tjniversal Intelligence of Spirit ; definal 
as Saccitananda, q.v. ; name of a Vaisnava reformer, bom about 1485. 

Caksus (fr, ^/^ks, < ^/Ms, to shine, be visible), the power to see, one of 
the five abstract knowing-senses {jndnendriyas, q.v.}. 

Caraka, the author of an ancient work on Indian medicine {ayuTDeda, q.v.). 

Carv^ka, founder of a materialistic school of philosophy ; his doctrineSare 
emb^ed in the lost Bdrhaspatyasdtra ; the name Carvaka is applied to 
any adherent of this school. 
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Catdr. four. 

Cesta (fr. ^/cest, to move the limbs, struggle, strive), motion, gesture; 
bdmviour, maimer of life. 

Chala (etymology uncertain), equivocation, (in Nyaya) one of the sixteen 
categories and defined as opposition offered to a proposition by means of 
(i) playing upon words (aacas), (2) generalizations {samanyas), and (3) 
metaphors (w^acoras), qq.v. 

ClNTl (fr. ^/cU, to think with nasal insert), thought, care, anxiety, 
consideratiou. 

CiNTlMAiji (compounded of cinta, thought + mai^i, gem), "thought-gem,” 
name of various treatises and commentaries. 

CiT (fr. ^/dt, to perceive, know, appear), universal consciousness ; (in TCa.fanTr 
Saivism) the static aspect of consciousness in the manifest world, 
the Siva Tatfy}a, qq.v. 

CiTTA (fr. -y/nt, to perceive, know, appear), individual consciousness; (in 
Vedfinta) one aspect of the Universal Mind ; (in Yoga) the Mind in the 
collective sense, composed of three categories, viz. : intelligence {huddhi, 
q.v.), ego {ahaihkara, q.v.), and mind (manas, q.v.). 

Dak^ina, right ; south (as being on the right side of a person looking east- 
ward) ; upright. 

Daksi^Icara (compounded of daksim acdra, qq.v.), the "right” way among 
the worshippers of Sakti, q.v. ; said to be not as monistic as VdmMS.ra, q.v. 

DaksinAcArin, one who worships Sakti, q.v., according to the "right” way; 
cf. VSmScarin. 

Dama (fr. ■^Jdam, to tame, subdue, conquer), "taming, subduing,” self-restraint 
or control of conduct, restraining the senses from external actions ; (in 
Vedanta) one of the six acquirements [sc^sampat, q.v.). 

Dar^ana (fr. y/dar^, to see), view, doctrine, or philosophical system, see §ad 
Daxfena. 

Da#a, ten. _ 

DEdiKA (fr. ‘\/dii, to point out, show), a guide, a Guru or spiritual teacher. 

Devadatta (compounded of deva, god -(-• da^, given < y/d^, to give), "god- 
given” ; one of the five vital airs {vSyu, q.v.) of the outer body ; it per- 
forms the function of yawning. 

DHANAfijAYA (compounded of dhana, prize, treasure -f jaya, winning < 
^/jay, to conquer), one of the five vital airs {vSyu, q.v.) of the outer body ; 
it performs the fimction of hiccupmg. 

DhAra^a (fr. '\/dhar, to hold), concentration ; one of the stages in the practice 
of Yoga, q/s^ 

Dharma (fr. ^/dMr, to hold, bear, support, maintain, presCTve), Law ; when 
used in the metaphysical sense, it means those universal laws «f Nature 
that sustain the operation of the Universe and the TnaniWati r» n of all” 
things ; when applied to the mifividual, it has reference to that code of 
conduct that sustains the soul, and produces virtue, morality, or religious 
merit leading toward the develojanent of man. 
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Dhyana (fr. ^/dhyai, to think of, consider, meditate on), meditation ; next 
to the last stage in the practice of Yoga, q.v. 

DiK (fr. to point out, show). Space, (in Vaiiesika) the seventh Eternal 
Reality {Dravya, q.v.), it has reference to that power or force that holds 
all discrete things in their respective positions in relation to each other 
as they appear in Space {AUdia, q.v.). 

Dirgha, long in space and time. 

Dirghatapas (compounded of dirgha + tapas, qq.v., penance), ‘'Long- 
Penance,'' another name for Gautama (Gotama), founder of tie Nyaya 
philosophy descriptive of his long penances during his periods of study. 

Dosas (%.* ^/dus, to be bad, to sin), faults, (in Nyaya) an object of Right 
Knowledge {Prameya, q.v.), and defined as the cause of all action ; they 
are (i) Attraction, with consists of lust, greed, craving, longing, and 
covetousnais ; (2) Aversion, which consists of anger, envy, jealousy, and 
implacability; (3) Delusion, which consists of false knowledge, doubt, 
pride, and carelessness; (in Su&uta, q.v.) the three humours of the 
body, viz. : air {vdyu), fixe {pitta), and phlegm {kapha). 

DftAVYA (etymology uncertain). Substance, (in Vai^esika), the first Predicable 
{Paddrtha), which is the foundation of the universe, and is resolved into 
nine Eternal Realities, viz. : (i) Earth [Pfthivl), (2) Water [Apas), {3) 
Fire {Tejas), (4) Air {Vdyu), (5) Ether {Akdia), (6) Time {Kdk), {7) Space 
{Dik), (8) Soul [Atman), (9) Mind [Manas). ^ 

D9§t1nta (compounded of dfsta, past pass, participle of ^/dari, to see + ania 
end), illustration, (in Nyaya) a familiar example, one of the sixteen 
categories and defined as that thing about which an ordinary man and an 
expert entertain the same opinion. 

Du^kha (probably late and artificial fonnation with dm, bad + Mm, hole, 
axle-hole on the anal<^ of sukha, q.v.), pain, (in Nyaya) an object of 
Right Knowledge [Prameya, q.v.) and defined as an impediment that 
hinders the progress of the soul. 

Dva (original stem of dvi), two. 

Dvaita (fr. dm, two + sujBBix ta), "dualism," the doctrine advocated by 
Madhva, q.v., which denies that the Ultimate Principle [Brahman, q.v.) 
is the cause of the world, and contenck that the soul is a separate principle 
having an independent existence of its own, and is only associated with 
the Ultimate Principle. 

DvaitAdvaita (compounded of dvaita + advaita, qq.v.), dualism and non- 
dualism. 

Dvaitadvaitamarga (compoimded of dvaita + advaita + mdrga, qq.v.), the 
path of dualism and non-dualism. 

DvApara (compounded of dvd = dm, two + para, last ; having two as its 
highest [number]), the third of the four ages q.v.) ; a fourth lesa 

righteous and briefer than the preceding, enduring 8^,000 years. 

DvE§A>{fr. ^dvis, to hate, l<mthe), hatred, dislike, repugnance, enmity. 

Dvtvebin (compounded of dvi, two -{- veda, q.v.), one who is famihar with 
two Vedas. 
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Dvyandka (compounded of dm, two + awuka, relating to a^u, q.v.), a binary 
or a form consisting of two variables associated in such a maimer as to 
combine along a common axis ; this form is described as a line which is 
a series of related positions or association of points {aij,us, q.v.), so co- 
ordinated to have a single axis ; it has extended position with length and 
breadth, but no thickness. 

Eka, one. 

EkapadarOpa, (in Mimaihsa) the meaning indicated by one sentence. 

EkAbhedhanabupa, (in Mlmamsa) the meaning denoted by one word. 

Gandha {fr. gandh, to injure, hurt), the subtle element {tanmdtra, q.v.)bf odour. 

Gautama (also Gotama), the founder of the Nyaya philosophy ; author of 
the Nydya^ira ; his actual date is quite unlmown ; hqjKever, the out- 
standing authorities place him about 550 b.c, ; he is also called Aksaptda 
or Eye-Footed, and Dirghatapas or Long-Penance, qq.v. 

Gautamasthana (compounded of Gautama sthdna, position, place < 
'y/sthd, to stand), the legendary birthplace of Gautama, founder of the 
Nyaya philosophy, located twenty-eight miles north-east of Darbhanga 
in North Behar. 

Ghrana (fr. ^/ghrd, to smell), the power to smell, one of the five abstract 
knowing-senses (JMnendriyas, q.v.). 

Guna (fr. < I-E base ^gere, to twist, wind), quality, property, attri- 

bute ; (in Vai^esika) attribute, the second Predicable [Paddrtha, q.v.) ; 
(in Samkhya) one of the three constituents of Cosmic Substance {Prakrti, 
q.v.). Illuminating {Sattva, q.v.). Activating {Rajas, q.v.), and Restraining 
{jTamas, q.v.). 

Gunakarma, (in Mimamsa) the secondary action of a sacrifice. 

Gukavada, (in Mimamsa) a statement made by the text liiat is contradictory 
to the existing state of the affair and means of proof ; new qualities. 

Guru (fr. I-E. base *z^ere, hea’vy, weighty), a spiritual teacher. 

Ha&sa (etymology uncertain), a goose, swan, fiamingb ; a poetical orm5^hical 
bird said to be able to separate milk from water ; therefore, a symbol of 
discrimination ; the soul as symbolized by the pure white colour of the 
swan ; sometimes used to represent the * 'Supreme Spirit'* ; affixed to the 
name of holy men who have attained enlightenment and other outstanding 
men. 

Hetu (fr. to impel, drive), cause, reason, (in Nyaya) the second member 
{amyava, q.v.) of the five-membered syllogism, and defined as the vehicle 
of inference {anutimm, q.v.) used to prove the proposition. 

HetuyibyA (compounded of hetu + qq.v.), "science of causes," dia- 

iectices, logic, another name used for the Nyaya. 

H]gTVABHSsA (compounded of hdu + abhdsa, qq.v.), fallacies, viz., the erratic, 
the contr^ctory, the equal to the question, unproved, and the mistimed ; 
(in Nyiya) one of the sixteen categories. 
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Idam, the demonstrative pronoun ''this/* 

Indra (the et5unoIogy is much disputed), god of the atmosphere and sky; 
the Indian Jupiter Pluvius or lord of rain, who in Vedic mythology reigns 
over the deities of the intennediate region or atmosphere; he fights 
against, and conquers, with his thunderbolt \vajrd\ the demons of dark- 
ness, and is in general a symbol of generous heroism ; Indra was not 
originally lord of the gods of the sky, but his deeds were most useful to 
mankind, and he was therefore addressed in prayers and h3mins more 
than any other deity, and ultimately superseded the more lofty and spiritual 
Varuua ; in later mythology, Indra was subordinated to the triad Brahman, 
Visnu*, and Siva, but remained the chief of all other deities in the popular 
minfi), 

Indriyabuddhi (compounded of indriya + huddhi^ perception by the 

senses, th^exercise of any sense, the faculty of any organ* 

Indriyas (fr. indra, q.vj, sense-powers ; they are divided into two groups, 
five abstract knowing-senses or powers of cognition called Jmtmidriyas, 
and five abstract working-senses or capacities for action called Karmen- 
driyas. The abstract knowing-senses {Jndnendriyas) are the power to 
hear {irotra), the power to feel (tvak), the power to see (caksus), the power 
to taste {rasana), and the power to smell {ghrdna). The abstract working- 
senses (Ktirmendriyas) are the power to express (vak), the power to pro- 
create {upastha), the power to excrete (pdyu), the power to grasp 
and the power to move ipdda), (in Nyaya) an object of Right Knowledge 
{Prameya, q.vj. 

iNDRiYASAiJrYAMA (compounded of indriya -f samyama, qq.v.), the restraint 
of the senses. 

InpriyItha (compounded of indriya -f ariha, qq.v.), an object of sense, viz, 
sound {iahda), touch {sparSa)^ form [rUpa), flavour {rasa), and odour {gandha), 

ISTA (i) (past pass. -participle of ^i$, to endeavour to obtain, strive, seek for ; 
to desire, wish, long for, request), wished, desired, liked, cherished, 
reverenced, respected. 

IsTA (2) (past pass, participle of worship, offer, sacrifice), sacrificed, 

worshipped with sacrifices, sacred rite, sacrament. 

Hvara (fr. fo be master, get in one's power, command, possess, dispose 
of), lord, supreme deity ; (in Ka^mir Saivism) the fourth category {iath>a, 
q.v.), postulated to account for that condition when the subject {Aham, 
q.v.) recognizes the object {Idam, q.v.}, the stage of complete self- 
identification ; sometimes used as an affix for proper names, e.g., l&var- 
^ akfs^, q.v. 

ISvARAKRSNA (compounded of Uvara 4 - q.v,), name of the author of 

the Samkhyakarika, the classic textbook on the Samkhya system. 

Iti, in this manner, thus ; it is equivalent to "as you know** ; in quotation 
it sehves the purpose of inverted commas ; it may form an adverbial 
cmnpund with the name of an author, e.g., iUpM^ini, thus according to 
q.v. 

ItihAsa (compounded of iti Aa dsa^ so indeed it was), historical literature. 

K 



138 PHILOSOPHICAL FOUNDATIONS OF INDIA 

Jaimini, the founder of the Mimamsa philosophy ; author of the Mlmafh^a- 
sUtm ; his actual date is quite unknown ; however, the style of his writings 
assigns 1^™ to the Sutra period, which extended from 600-200 b.c. ; 
according to tradition he was a pupil of Badaraya^a, founder of the 
Vedanta philosophy. 

Jalpa (etymology uncertain), controversy, polemics, (in Nyaya) one of the 
sixteen categories and defined as a defence or attack of a proposition by 
means of equivocation [chala, q.v.), futility (jati, q.v.), disagreement in 
principle {nigrahasthana, q.v.), for the sole purpose of gaining victory, 
and with no desire to gain further knowledge. 

JiTi (fr. ^/]an, to beget, be bom), futility, (in Nyaya) one of the sixteen 
categories and defined as ofiering objections founded on mere fimilarity 
or dissimilarity without consideration of the universal connection between 
the middle term and the majorjerm. ^ 

JijnasA (desiderative noun from \/jnd, to know), inquiry, (in Nyaya) the first 
member of the additional five-membered syllogism introduced by later 
commentators to establish the object to be examined, defined as that 
which investigates the proposition. « 

Jijf^'ASANA (desiderative noun from 's/jnd, to know), desire of knowing, investi- 
gation.^ 

JrvA (fr. to live), the principle of life, the individual soul afe distinguished 
from the Universal Soul, called Purusa, q.v., in the Samkhya system, 

JiVAKO^A (compounded of jtva, life + koia, sheath < I-E base *{s) gett-ke, 
to cover, envelop), a case or sheath enveloping the personal soul. 

JIVATMAN (compounded of jfva + dtman, qq.v.), the individual spirit, cf. 
faramdtman, 

J]^Ana ffr. jM, to know, knowledge, (esp.) the knowledge derived from medita- 
tion on the Universal Spirit ; (in Ka^nur Saivism) Universal Knowledge. 

Jf 5 'ANAB:ANpA (compounded of jiidna + kdnd^, qq.v.), that portion of the 
Veda which relates to knowledge of the one Spirit. 

JMnatattva (compounded of jndna + tath)a, qq.v.), tme knowledge. 

JiJANENDRiYAS (compounded of jMna + indriya, qq.v.), the five abstract 
knowing-senses, viz., the power to hear {irotd), the power to feel {poaH), 
the power to see [cdksu^, the power to taste {rasana), and the power to 
smeU {ghrdi ^) ; Ihey function respectively through the organs of ears, 
skin, eyes, tongue, and nose. 

Kaivalya (fr. hevaU, exclusively one's own), complete absorption in the 
thought of the universal unity, absolute happiness, beatitude. 

Kala (fr. I-E base *(s) gele, to cut, split). Limited Power, (in Ka^mir Saivism) 
one of the five Kancukas, q.v,, it is the power that limits the universal 
condition of AH-Powerfulness {Sarvakaririva, q.v.) ; therefore, it is the 
origin of Limited Power. 

EaSa (etymology uncertain). Time, (in Vai^sika) the sixth Eternal Ideality 
{Dravya, q.v.) ; (in Kaimir Saivian) one of the five Kancukas, q.v., it 
is the power that limits the universal condition of Eternal Existence 
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{Nitya^a, q.v.) ; therefore, it is the origin of Time, the determinate when, 
that is, now and then. 

Kali Yuga (probably ir. I-E base, *s{s)gele, to cut, split), the present age, 
last of the four ages {yogas, q.v.) ; it began at midnight between the 17th 
and i8th of February, 3102 B.c. ; it is a fourth less righteous and briefer 
than the preceding, enduring 432,000 years ; it is characterized by strife, 
discord, quarrelling, and contention ; at the end of this age the world is 
to be destroyed. 

ELalpa (etymology uncertain), a day of Brahma, a period of 1,000 yn^, q.v. ; 
it consists of a creation {srsfi, q.v.),' and a dissolution (pralaya, q.v.) ; 
said to last 4,320,000,000 solar years ; a month of Brahma is suppos^ 
to Contain thirty such Kalpas ; according to the Mahabhaxata, q.v., 
twelve months of Brahma constitute his year, and one himdred such years 
his lifetime ; fifty years of Brahma’s are supposed to have elapsed, and 
we are now in the ivetavarShakalpa of the fifty-first year. 

KSma (fir. ‘s/ham, to wish, desire, long for; to love), wish, desire, love; 
pleasure, as one of the three objects of human pursuit (irivarga, q.v.). 

KaijAda (compounded of ka^, atom + ^/ad, to eat), “Atom Eater,” the 
founder of the Vaife§ika philosophy ; author of the Vaiiesikas&ra ; he 
is assigned to the third century, B.c. ; he is also called Aulflka, firom 
idUka, mSaning owl ; other names are Ka^abhuj and Kapabhakga, but 
his real name seems to be Kaiyapa. 

KAftcuKAS (fir. -y/hiinc, to bind), the five evolutes of MByd, q.v., (in Kahnir 
Saivism) produced when the five universal conditions of consciousness are 
limited by Maya, they are (i) Time {Kola), (2) Space {Niyati), (3) Desire 
(Raga), (4) Limited Knowledge {Vidyd), and (5) Limited Power (Kffia), 
qq.v. 

KInda (fr. *gol-ndo > I-E base *gde, to strike, hew, cut off), any pa^ or 
portion, sectioji, chapter, division of a work or book, any distinct porticm 
or division of an action or of a sacrificial rite ; a separate department or 
subject (e.g., karmakd'^^^). 

Kapila, the founder of the Sainkhya philosophy ; author of the SSihkhye^ 
pramcanasUira ; his actual date is quite unlmown ; however, the weight 
of authority places him in the sixth century, b.c. 

Kap* (fr. ^ka^to do, make, perform), a doer, maker, performer. 

TriPTgS (fr. to do, make, perform), a concise statement in verse cm the 

doctrines of philosophy grammar. 

KaemakAnpa (compounded of karman + kdif^. qq.v.), that portion of the 

* Veda which relates to ceremonial acts and sacrificial rites. 

Kaeman (in composition karma, fr. ^/Mr, to do, make, perform), action, (in 
Vaiiesika) the third Predicable {Padariha, q.v.) ; as Law, the priudple 
of causality, popularly known as the Law of Cause and Effect, based on 
theV^^^P^ action there is a reaction. 

Kabjwndriyas (compounded of himatt + indriya, qq.v.), the five abstract 
working-senses, viz., the power to express {vah), the power to procreate 
{upastha), the power to excrete (pSyu), the powOT to grasp (pSm) and the 
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power to move {pMa ) ; their physical organs are the voice, sex-organs, 
anus, hands, and feet. 

Kart? (fr. makes or performs ; name used for 

Brahma, Vis?u, or §iva as the creator of the world. 

KIrya (fut. pass, participle of kar, to do, make, perform), “to be done“; 
motive, object, aim, purpose. 

Ka^mir Saivism (fr. iiva, q.v.), a Hindu philosophical system based on the 
Sivasutra, founded by Vasugupta (ninth cent.) ; so called, because the 
SivasiUm was supposed to have been revealed to Vasugupta by Siva in 
Ka§mir ; because it deals with the three-fold piinciple of Gpd, Soul and 
Matter, it is also called Trika ; it constructs a pure monism wHch postu- 
lates a single reality with two aspects, one Transcendental {Pai^afhvit), 
and the other Immanent ; in its analysis of the Immanent aspect of 
Nature, it recognizes thirty-six taUvas (categories), viz., Siva (Static 
aspect of Consciousness), Sakti (Kinetic aspect of ConsciouSsss), Sadaiiva 
(Universal WiU), Uvara (Universal Knowledge), Sadvidyd (Universal 
Action), Mdyd (Limiting Principle) which gives rise to the five limited 
principles of Kdla (Time), Niyati (Space), Rdga (Desire), Vidyd (Limited 
Knowledge), Raid (Limited Power), out of these evolve Purusa (Spirit), 
and the remaining twenty-four taUvas (categories), which are the same as 
those postulated in the Samkhya system, q.v. ; the literature of Ka&mr 
Saivism is classified under three broad divisions : the Agama§dsira, q.v., 
or traditional literature, which includes the SivasUtra ; the Spandaidstra, 
q.v., which discusses the doctrines of the Sivasutra ; and the Pratyahhijndi^ 
dstra, q.v., which emphasizes the philosophical reasons for the doctrines 
of the Sivasutra, the first leading exponent of this latter branch of *litera- 
ture was Somananda, who wrote SivadfsU, which is no longer extant ; 
however, his pupU Utpalacaiya has summarized the teachings of Soman- 
anda in the PratyahhijndsUtra, this work with its commentaries and the 
other works it has inspired, now constitute perhaps #*he greater portion 
of the existing writings on Ka^imr Saivism. 

Kavi (fr. I-E base ^geue, to observe, regard), a wise man; poet. 

Kaviraja (compounded of kavi + rajan, king), “king of poets, “ a practi- 
tioner of Indian medicine [dyurveda, q.v.). * 

Kavya (formed on kavi, q.v.), a sacrificial priest, an oblation to deceased 
ancestors. 

Kevalakramapara, (in Mimaihsa) a text indicating an order or sequence 
only for the performance of the minor parts of a Vedic sacrifice ; see 
prayogmidhi. 

KrInta (past pass, participle of ^/kram, to step, stride, go, proceed, go 
through) one of the regions of ancient India ; according to the Tantras, 
q.v., In^a had been divided into three r^ons called krdntds„ viz. : (x) 
VismkrdfM, extending from the Vindhya Mountain to Cattala (Chitta- 
gong), thus including Bengal ; (2) Rathakrcbtid, from the same mountain 
4o MahSchina (Tibet), including Nepal; and (3) Jsvakrdntd, fropi the 
same mountain to “the great ocean,*’ appax^tly including the rest of 
India. 



GLOSSARY 14I 

KriyJL (fr. ^kar, to do, make), action ; (in Ka^mlr Saivism) universal action. 

Kriyarupa, (in Mimamsa) the action enjoined by a sacrifice. 

Krkara (onomatopoetic word), "a kind of partridge** ; one of the five vital 
airs (vayu, q.v.), of the outer body ; it performs the function of hunger and 
thirst. 

K?sna, the eighth avatar, q.v., of Vis^u and one of the most widely wor- 
shipped of the Hindu deities ; in the epic literature he is the hero of 
innumerable exploits ; frequently a proper name. 

Kumbhaka (fr. kumhha, jar, pitcher < I-E base ^geU’m-b{h)e, bend, curve), 
breath suspension, one of the three parts of pranayama, q.v. 

Kunti, ;[&rae of Prtha, daughter of a Yadava prince named Sura, who gave 
her to his childless cousin Kunti, by whom she was adopted ; she after- 
wards became one of the wives of Pa^t^u ^ she had three sons, Yudhi?- 
thira, Bi^a, and Aijuna. 

Kurma, ‘‘tortoise** ; one of the five vital airs {vayu, q.v.) of the outer body; 
it performs the function of opening the eyes. 

Laghu, light, short. 

Laghuvrtti (compounded of laghu -f- vtUi, qq.v.)/'short commentary.*' 

Laksa (fr. ^^aks, to mark, sign ; probably < 's/lag, to adhere, stick, cling), 
a mark, sign, characteristic ; one hundred thousand. 

Laksana (fr. laksa, q.v.), a mark, sign, symbol, characteristic, attribute, 
quality ; (often confounded with laksmam, q.v.). 

Laksaniki, (in Mimamsa) an inferred prohibition for the performance of a 
Vedic sacrifice, 

Lakshaija (fr. laksa, q.v.), having marks or signs or characteristics ; endowed 
with auspicious signs or marks ; name of various authors and other persons. 

Laksmi (fr. laksa, f.v.), name of the goddess of fortune and beauty ; frequently 
in later m:^hology regarde<^s the wife of Vi§3giu. 

Laya (fr. late form of be dissolved, melt, become fluid), melting, 
dissolution,* disappearance or absorption in , (in Yoga) making the mind 
inactive or indifferent. 

Layakala (compounded of laya -f- kala, qq.v.), time of dissolution or des- 
truction.^ 

LekhI (fr. ^ylikh, later form of rikh, to scratch), delineating, drawing, painting, 
writing. 

Lila (probably reduplicated fr, the I-E onomatopoetic base Ha), play, sport, 
pastime. 

Likga (etymology unknown), the phallic symbol under which Siva, q.v., is 
principally worshipped, cf. yoni ; (in Nyaya) the invariable mark that 
proves the existence of anything ; (in Mimamsa) the secondary sense of 
a ^ord inferred from another word or collection of words. 

Ling^^arira (compounded of Unga + iarlra, qq.v.), the subtle bedj^^the 
invisible vehicle of the soul ifiva, q.v.) ; it is constant and does not change 
throughout the cycles of life and death ; however, it is not eternal, for it 
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is eventually reabsorbed into the elements of which it is composed ; it 
consists of eighteen elements, viz. : (i) Intelligence {buddhi), (2) Ego 
(ahafhkdra), (3) Mind (manas), (4) five Knowing-senses {jndnendriyas), 
{5) five Working-senses {karmendriycs), and (6) five Subtle Elements 
(tanmdlras), qq.v. ; it is also called Suksmaiartra, q.v. ; op. stMlaiaHra, 
q.v. 

LingIyat, the Southern school of Saivism, q.v., characterized by wearing a 
Linga, q.v., around their necks, also called lingavats, Lingaits, and some- 
times Ja^gamas. __ 

Loka (fr. 's/lok, connected with y'mc, to shine, beam, display splendour), a 
sphere ; world ; universe ; ttoee Lokas are commonly enumerated, viz., 
heaven, earth, and the atmosphere or lower regions ; but a fuller ciassifica- 
tion gives seven worlds, viz. : (i) Earth {bhUrloka), (3) Sky {phuvarloka), 
(3) Heaven {svarloka), (4) Middle Region (maharloka), (5) Place of Re-births 
(janarloka), (6) Mansion of the Blest {taparloka)y and (7) .^ode of Truth 
{saiyaloka or brahmaloka), 

Madhva, leader of a Vaishiava sect who founded the doctrine of dualism 
{dvaitay q.v.), based on the VeddntasutmSy q.v., he is also known as 
Anandatirtha ; he was a Kanarese Brahman, bom in the year 1199 in 
a village near Udipi, of the South Kanara district, about sixty miles north 
of Mangalore ; he foimded a temple for KfS^ia, q.v., at Udipi, where he 
taught until his death at the age of seventy-nine. 

Magha, the month of the Hindu calendar when the full moon is in the con- 
stellation Magha ; it corresponds to our January-Febraary. 

MahabhArata, ‘'the great war of the Bharatas," name of the great epic poem 
in about 215,000 lines describing the acts and contests of the sons of the 
two brothers Dhrtarastra and Pa^du, descendants of Bharata, who were 
of the lunar line of kings reigning in the neighbourhood of Hastinapura ; 
the poem consists of eighteen books with a supplement- called Harivan^a, 
it is all ascribed to Vyasa, q.v. 

MahIbhasya {compounded of mahd + bhasycr, q.v.), “Great Commentary,** 
name of Patanjali's commentary on the gr amm ar of Pacini. 

MahAbhutas (compounded of mahdy great + bJ^uta, qq.v.), “great elements,** 
the sense particulars of the Samkhya system, viz., ether {dkdia, q.v.), 
air {vdyUy q.v.), fire {tejas, q.v.), water {dpas, q.v.), and earth {prthkt, 
q.v.), these terms are not to be understood literally ; their existence is 
dependent upon the subtle elements {fanmdtraSy q.v.). 

Mahaprakarajsta, (in Mimamsa) when the context relates to the rewards of 
the principal part of the sacrifice. 

Maharsi (compounded of mahay great + rsi, q.v.), a great saint or sage, 

Mahat, see Mahatattva. 

MahAtattva (compounded of maMy great + taUva, q.v.), or simply Mahat, 
“the Great Principle,*’ Cosmic Intelligence, (in Samkhya) the first motion - 
arises in the supreme ideal universe, the first stage away from the 
original condition, the first product of the Cosmic Substance (prakrti, 
q,v.). 
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Manana (fr. ^/man, to think), thinking, discrinunative anderstanding, the 
second st^e of self-culture. 

Manas (fir. ^/mm, to think, believe, imagine, suppose, conjecture), TninA ; in 
the widest sense of the word, it means all the mental powers, such as 
intellect, intelligrace, understanding, perception, conscience, and will; 
in its limited use, it means the capacity for reflection, inference, testimony, 
doubt, ready wit, dream, coition, conjecture, memory, desire, and 
feeling of pleasure and pain ; (in Nyaya) it is an object of Right Know- 
ledge (Prameya, q.v.) ; (in Vaifesika) it is the ninth Eternal Reality or 
Substance {Dravya, q.v.), the internal organ of cognition and perce|jtion 
throi^h which thoi^hts enter, or by which objects affect the Soul {Aitmn) 
(m^Smkh3raL) it is the Cosmic Mind, the principle of cognition ; (in Yc^a) 
it is the individual mind, the power of attention, selection, and rejection. 

MANAsi*vA (compounded of nmnas, q.v., abstract formative -hia), the state 
or condition of mind. 

M^i (etymology doubtful), a jewel, gem. 

Manogata (compormded of tmnas, q.v., gata, past pass, participle of ■s/gam, 
to go), "mind-gone,” a thought, idea, wish, desire. 

Mantra (fr. ^man, to think), "instrument of thought,” the ideal, inaudible 
sounds constituting one aspect of the universe, and when visualised or 
written as letters, or vocalized as syllables, constituting a universal 
terminology ; also that portion of the Veda, q.v., which contains songs of 
praise to the gods ; (in Munainsa) a text which helps one to remember the 
procedure of a sacrifice. 

Manu (etjmology doubtful), a man, thought of as the progenitor of the human, 
race. 

ManusaAhitI (compounded of rmnu -(- sathhita, qq.v.), name of the col- 
lection of laws commonly known as “the laws or institutes of Manu.” 

MArga (etymolc^ ambiguous), a road, path, way ; (with the Buddhists) the 
way or path* pointed out by Buddha for scape firom the misery of 
exKtence. 

Matha (etymology uncertain), a cloister, tonple, 

Matvai^halaksanAbhayat (in Mimamsa) a figure of speech in which the 
matup affix is used. 

MAya (fr. I-E base ^rnaie, < *md, to motion with the hand), delusion ; the 
veiling, obscuring force of Nature, displaying universal consciousness as 
duality, thus producing error and illusion ; it is postulated to account for 
the manifestation of all phenomena ; (in Vedanta) it is said to be not 
real, yet not unreal ; (in Ka^mir Saivism) it is r^arded as the gross 
power of consciousness, and is referred to as Maya Sakii, q.v, 

MimaSesI (fr. desiderative of ^s/man, to reflect upon, consider, examine, investi- 
gate), literally, * 'examination of the Vedas," the popular name of the first 
pant of the third division of Hindu philosophy, technically called PUrva- 
mtmamsa (early exammation), or Karfm-mifnMmsi (examination of the 
affect of actions) ; founded by Jaimini, whose actual date is quite unknawa; 
concerns itself cMefly with the correct interpretation of Vedic ritual and 
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texts ; the second part of this division of Hindu philosophy is commonly 
known as Vedanta, q.v., technically called Uttar a-m%mamsa, 

MImMsAsutha (compounded of mlmamsa + siUra, qq.v.), the aphorisms of 
the Mfmaihs a philosophy, ascribed to Jaimini, q.v. 

Mi^ra (fr. I-E base to mix), an affix of respect frequently used with 

proper names ; name of various authors and other outstanding men. 

Moksa (fr. moks, desiderative of ^/muc, to set loose, free, release), emancipa- 
tion, liberation, release from worldly existence. 

Moksa^astra (compounded of moksa + sdstra, qq.v.), another name for the 
Vaiiesikasuira, q.v., so called because it teaches the doctrine of liberation 
{moksa) s 

Mrta (past pass, participle of ^mar, to die), dead, deathlike. 

Mukhyakrama, (in Mimamsa) the sequence of the subsidiaries or the sub- 
ordinate parts to the order in the principal part of a AJ^c sacrifice ; 
see Prayogavidhi. 

Mukta (perf. pass, participle of to set loose, free, release), liberated, 

delivered, released, emancipated from worldly existence. 

Mukti (fr. ^muc, to set loose, free), final liberation or emancipation of tfie 
soul from worldly existence, final beatitude. 

Muktva (ger. of wwc, to set loose, free), having attained final emancipation. 

Mumuksu (fr. desiderative of 's/muo, to set loose, free), anxious for liberation 
from mundane existence or final beatitude. 

Mumuksutva (fr. mumuksu, q.v., + abstract formative -tod), right desire, 
which consists of earnestness to know the Ultimate Principle and thereby 
to attain liberation ; (in Vedanta) one of the four qualifications listed by 
Samkara for a student of philosophy, viz. : (i) right discrimination 
{piveka, q.v.), (2) right dispassion and indifference {^airagya, q.v.), (3) 
right conduct {satsamfat, q.v.), and (4) right desire {mumuksutva). 

Muni (fr. to think), a saint, sage, seer, ascetic, moi!k, devotee, hermit 

(esp. one who has taken the vow of silence). 

NAga, '‘snake” ; one of the five vital airs {yayu, q.v.), of the outer body ; it 
performs the function of eructation. 

NaiyAyikas, followers of the Nyaya philosophy. 

NAma (etymology uncertain), name ; a characteristic mark or sign, as opposed 
to reality. 

NAmadheya (fr. nama, name + ^/Aha, to put), a name title, appellation ; the 
ceremony of giving a name to a child ; (in Mimfimsa) a proper name use^ 
in defining the matter enjoined to it, one of the five ^visions under which 
the contents of the Vedas, q.v., are classified. 

NAmarBpa (compounded of nama, name ~j- rufa, form), name and form, 
meaning the phenomenal world. 

Nava, nine. 

NiGi^A ifr. pr. ni, down, into + to go), a work or treatise in which 

Siva asks the questions and PSrvati answers them, cf. agama. 
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Nigamana (fr. pr. niganta, q.v.), the summing up of an aigument, conclusioa, 
(in Nyaya) the last member {avayava, q.v.) of the five-membered syllo- 
gism, and defined as that which shows the convergence of the four means 
of right knowledge (j>ramS.iifa, q.v.), toward the same object. 
Nigrahasthana (compounded of pr. ni, down, into -!- graha, seizure < ‘s/^aph, 
to seize, si^am, a position, place < ^stM, to stand), disagreement in 
principle, (in Nyaya^ one of the sixteen categories ; it is said to arise 
when one misunderstands, or does not imderstand at all, in which instance 
one is privileged to stop the argument. 

Nime§a (fr. pr. ni, down, into -f *im^, a winking, opening of the eyes < 
to wink, open the eyes), “shutting the eyes” ; another term for 
thS disappearance of the universe {prahya, q.v.) ; op. unmesa, q.v. 
Ninda (fr. to revile, scoff, blame), censure, blame. 

Nirguna nir, without -j-gu^, q.v.), without attribute, devoid of all 

qualities or properties. 

Nirnaya (fr. pr. nis, away, without -f- to lead), removal, ascertainment, 
(in Nyaya) one of the sixteen categories, and defined as the removal of 

- doubts by the hearing of two opposite views. 

Nirvacana (fr. pr. nis, out -1- vacana, speaking < ■\/vac, to speak), explana- 
tion, interpretation, etymology. _ 

NirvAna (fr. pr. nis, out -f- vana, blown < Vva, to blow), “extinction of the 
fla-mfi of life,” final emancipation from matter amd reunion with the 
Supreme Spirit {Brahman, q.v.)._ 

Nisepha (fr. pr. ni, down, into + ^'sidh, to repel, scare, or drive away), pro- 
Lihitinn ; (in Mimamsa) a negative precept which prevents a man from 
Wning a tliiTig which is injurious or disadvantageous to him, one of the 
five divisions imder which the contents of the Vedas, q.v., are 
classified. 

NifKALA (fir. pr. *ts, away, without 4- kalS, q.v.), without parts, undivided, 
Nitya (fr. pr. [e]ni, in + formative -iya), iimate, native ; perpetual, eternal ; 
invariable, fixed, necessary. 

Nityatva (fr. nitya, q.v., + abstract formative -iva), “alwaysness” or “eter- 
nity,” (in Kaimir Saivism) the universal experience of Eternal Existence. 
Niyama (fr. pr. ni, down, into ■\/yam, to hold together or back, check, curb, 
control, restrain), self-culture, regulation ; the second prerequisite to the 
study and practice of Yoga, q.v. ; ten rules of inner control {niyamas) 
are listed in the classic text, Hafhayogapradlpika, viz., penance, content- 
ment, belief in God, charity, adoration of God, hearing discourses on the 
principles of religion, modesty, intellect, meditation, and sacrifice; see 
Yama ; (in MimSihsa) the restrictive rule, when the text laj^ down 
one of doing a thing tha^could be done in several ways. 

Niyati (fr. pr. ni, down, into ^yam, to control, restrain, hold), Space, (in 
■ga'^Tr Saivism) one of the five Kancukas, q.v., it is the power that 
Umitg the universal condition of All-Pervasiveness {VySpahiisa, 
therefore, it is the origin of Space, the determmte where, that is,Tiere 
and there. 
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Nyaya (compounded of pr. ni, down, into + aya, arrival, approach < 

to lead), one of six Darianas (philosophical systems), founded by Gautama 
(also Gotama, c, 550 b.c.) ; so called, because it “goes into'^ all subjects, 
physical or metaphysical, according to the syllogistic method ; it is the 
science of logical proof, and furnishes a correct method of philosophical 
inquiry into the objects and subjects of human knowledge ; it is also 
called Tarkavidya, “science of reasoning,"' or Vadavidya, “science of 
discussion." 

NYAYA^asTRA (compounded of nyaya + sdstra, qq.v.), the doctrine of the 
Nyaya school of philosophy. 

Nyayasutra (compounded of nyaya + sUtra, qq.v.), the aphorisms of the 
Nyaya philosophy, ascribed to Gautama, q.v. 

Nyayavidya (compounded of nyaya + vidyd, qq.v.), “science of discussion," 
logic ; another name for Nyaya, q.v. 

NyAyavrtti (compounded of nyaya + vrtti, qq.v.), a commentary on the 
NydyasUtra, q.v. 

Pada, a step, footstep, mark, sign, place, position, abode. 

PIda, the foot, a foot as a measure, (in S§mkhya) the power to move, one of 
the five abstract workhag-senses {karmendriyas, q.v.). 

Padartha (compounded of fada + artha, qq.v.), the meaning of a word, (in 
Vaiiesika) predicable, that which may be predicated or afiOrmed of existing 
things, category; six are, given, viz.: (i) Substance [dravya), (2) Attri- 
bute {gum), (3) Action {Jzarman), (4) Generality [sdmdnya), (5) Particularity 
{Visesa), and (6) Combination (Samavdya), qq.v. 

Pai^ca, five. I 

PAf^'CALAKSANA (compounded of panca, five + laksam, q.v.), possessing five 
characteristics ; said of the Pura^as, q.v. 

Pa^i (Prakrit form for cognate with Lat. palma [fc^Eng. palm]), the 

power to grasp, one of the abstract working-senses {karmendriyas, 
q.v.). 

PAnini, name of the most eminent of all native Sanskrit grammarians, author 
of Astddhydyl, and supposed author of Dhdtupdtha, Gai^pdfha, hingdhu- 
idsam, and Siksd ; he was a Gdndhdra and a native of Salatura, situated 
in the North-west near Attok and Peshawar ; he lived after Gautama 
Buddha, probably fifth century, and is regarded as an inspired Muni or 
sage ; his grandfather's name was Devala, and his mother’s name was 
Daksi. 

Pa^dita (etymology uncertain), a learned man, scholar, teacher, (esp.) a 
Brahman versed in Sanskrit, and in the science, laws, and philosophy of 
the Hind^. 

Para (fr. ^/par, to pass, bring over), distant, far, opposite, ulterior, farther 
than, ^yond ; former ancient ; later ; final, last ; more thair, better 
9 T worse than ; superior or inferior, highest, supreme, chief (in corroara- 
*'tiv€ meanings). 

ParakriyA, (in MSmainsa) the action of one individual^ 
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Parama (superlative of para, q.v.)> most distant, most prominent, most 
excellent ; highest point, highest degree ; supreme. 

Paramabhrahman (compounded of parama + brahma, qq.v.), the Supreme 
Spirit. 

ParamAdvaita (compounded of parama + advaiia, qq.v.), "'the highest being 
without a second,' ' pure, non-duality. 

ParamahaAsa (compounded oi parama, q.v., + hamsa, goose, swan, flamingo), 
an ascetic of the highest order, a holy man who has subdued all his senses 
by abstract meditation. 

Paramamoksa (compounded of parama + moksa, qq.v.), final liberation. 

Paraiuananda (compounded of parama -f dnanda, qq.v.). 

ParAmanu (compounded of parama + aiftu, qq.v.), ‘'atom,” the smallest 
possible division of matter, beyond which further division is impossible, 
or thaf^ole further division is impossible, or that whole which has no 
parts ; a positional reality with no magnitude, that is, no length, breadth, 
or thickness ; (in Vaii§esika) the ultimates of all things, the first four 
Eternal Realities (dravyas, q.v.), viz. : (i) Earth {prthim), {2) Water 
{dpas), (3) Fire {tejas), and (4) Air {vdyu), qq.v. 

Paramapada (compounded of parama + pada, qq.v.), the highest state or 
position^ ifcal beatitude. 

Parama^iva (compounded of parama + iiva, qq.v.), "in whom all things 
lie,” (in Kaimir Saivism) the Supreme Siva, the deity that personifi^ the 
ultimate form of consciousness, another name for the Transcendental 
aspect of Nature {Pardsamvii, q.v.). 

ParamAtman (compounded of parama + dtman, qq.v.), the Supreme Spirit, 
the Universal Spirit, cf. jlvairrum, 

Paramatattva (compounded of parama + tattva, qq.v.), the highest truth. 

ParamArtha (cojjipounded of parama + artha, qq.v.), the highest truth, 
spiritual Imowledge ; any exceUent or important object ; the best kind 
of wealth. 

ParameSa (compounded of parama, q.v., + Ua, lord, master < ^ii, to own, 
po^ess), the Supreme Lord, name of Visnu. 

Parame^vara (compounded oi parama + Uvara, qq.v.), the Supreme Lord; 
a name frequently used for qiva, Visijai, and Indra ; also used as a proper 
name for illustrious men. 

ParAsaiSivit (compounded of parama + sarhvid, qq.v.), the Transcendental 
aspect of Nature, (in Ka&mr Saivism) Pure Consciousness, the Supreme 
Experience, also called Paramaiiva, q.v., the technical term for this form 
of consciousness is Caitanya, q.v., which means the changeless aspect of 
pure consciousness, the Universal Intelligence or Spirit. 

ParisaS^khya, (in Mimamsa) an implied prohibition in the performance of a 
Vedic sacrifice. 

PAr^ti (fr. parvaia, mountain, mountain-range), a Hindu goddess, consprt of 
Siva ; so named because she was the daughter of Himavat, Jang of the 
snowy mountains (Himalayas, fr. hima, snow + dhya, abode). 
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ParyudAsa, (in Mimamsa) a negative precept that applies to a person who is 
nndertaldng to perform a sacrifice. 

Pa^a (fr. to bind), a snare, trap, noose, chain, fetter ; especially the 

noose as attribute of Siva or Yama. 

PATAi^rjALi, the founder of the Yoga philosophy ; author of the YogasUfra ; he 
is assigned to various periods ranging from the third century b.c. to the 
fourth century a.d. (the earlier date is more probable) ; the name of a 
celebrated grammarian (author of the famous commentary called the 
Mahabhdsya on the grammar of Pacini) ; some authorities argue that 
they are the same individual. 

Pathakrajma, (in Mimamsa) when the order of the execution of things for the 
performance of the minor parts of a Vedic sacrifice is governed By their 
order in the text ; see Prayogavidhi. 

Pathasade^ya, (in Mimosa) equality of place in the text. 

Pauranikas (fr. purdm, q.v.), adherents of a school founded by Loma Harsa^a, 
based on legend and mythology [Pur dm, q.v.). 

Payu (etymology uncertain), the power to excrete, one of the five abstract 
working-senses (karmendriyas, q.v.). 

Phala (fr. \/phal, to burst), fruit, (in Nyaya) an object of Right knowledge 
(Prameya, q.v.), and is defined as the product of all activity^ 

Prabhakara (compounded of prahhd, splendour, radiance ^ pr. pra, before, 
first + ^/hhd, to shine + kdra, making, maker < '\/kd,r, to do, make), 
name of the founder of the first important school based on the Mimaihsa 
philosophy. 

PradhAna (fr. pr. pra, before, first + dhdna, containing, receptacle < 'y/dhd, 
to put, set, place before), ''primary matter,” another name for prakrti, 
q.v. 

Pradhanakarma, (in Mimamsa) the primary action of a sacrifice. 

Pradipiea (fr. pr. pra, before, first + dlpika, flaming < ^dlp, to shine), an 
explanation, commentary. 

Prakarana, (in Mimamsa) when the meaning of a sentence or a clause depends 
upon the context in which it is used. 

Prakrti (fr. pr. pra, before, first + kar, to make). Cosmic Substance* Primal 
Nature ; the second principle postulated by the Saihkhya system, the 
primary source of all things; the unevolved which does evolve, the 
uncaused cause of phenomenal existence; it is eternal, indestructible, 
and ail-pervasive ; it is formless, limitless, immobile, and immanent ; it 
consists of three constituents (gu^s, q.v.), viz., sattva, rajas, and tamas, 
qq.v. ; it is also called pradhdna and avyaUa, qq.v, ; (in Vedanta) it i§ 
known as Mdyd, q.v. 

Pralaya (fr. pr. pra, before, first + hya, q.v.), the dissolution and reabsoip- 
tion of the universe at the end of a Kalpa, q.v. ; (in Kaimir Saivism) 
this is the transcendental phase of consciousness, the passive pfiase, the 4 
potential period when ail manifestations are dormant ; op, $tsU, q.v. 

PRAkANA (fr. pr* pra, before, first + mdna, opinion < to think), means 

of acquiring right knowledge, one of the sixteen categories listed in the 
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Nyaya philosophy ; each school has its theory of knowledge ; perception 
Ipratyaksa) is the only means admitted by the Carvakas ; verbal testi- 
mony (iabda) is the only means admitted by the Mimamsas ; perception 
(pratyaksa) and inference (anurndm) axe admitted by the Vai^esikas and 
Bauddhas (Buddhists) ; perception (praiyaksa), inference {anumdna), 
and verbal testimony [sabda) are accepted by the Samkhyas ; a fourth, 
called comparison {upamdna), is added by the Naiyayikas ; a fifth, called 
presumption {drthdpMi), is added by the Prabhakaras ; a sixth, called 
non-existence {abhdva), is added by the Bhattas and Vedantins ; a seventh 
and eighth, called probability {sambhava) and tradition [aiiihya), are 
added by the Paurariikas, qq.v. 

PrameYa (fr. pr, pra, before, first + meya, measurable < ^/n^, to measure), 
an object^of right knowledge, (in Nyaya) twelve are listed, viz. : Soul 
[Atma), Body (Sartra), Senses {Indriya), Objects (Ariha), Intelligence 
{Buddht^f^ Intellect {Manas), Activity {Pravriii), Fault (Dosa), Rebirth 
' (Pretyabhava), Fruit {Phala), Pain (Dukkha), and Release {Apavarga), 
qq.v. ; one of the sixteen categories listed in the Nyaya philosophy. 

P^ANA (fr. pr. pra, before, first -f ana, breath < to breathe), the breath 
of life, vital air ; one of the five vital airs {vdyu, q.v.), of the^ inner body ; 
its movement is inward ; its seat is the heart. 

Pranayama Compounded of pram, breath +.ydim, cessation, end < 

to sustain, hold), breath control by means of inhalation {pUraka, q.v.), 
suspension {Kumbhaka, q.v.), and exhalation {recaka, q.v.), one of the 
stages in the practice of Yoga, q.v. 

PraSansa (fr. pr. pra, before, first + ^/ians, to praise), praise, commendation. 

PRATijf^A (fr. pr. prati, towards, against + ^/jm, to know), declaration, pro- 
position, fin Nyaya) the first member {avayava, q.v.) of the five-memb^ed 
syllogism, and defined as the enunciation of the object of knowledge to 
be proved as get forth in the Sastras, q.v., or by verbal testimony {iahda, 
q.v.). 

Pratisedha, (in Mhnamsa) a negative precept of general applicability. 

PRATYABHijf^A (fr. preps. prati, towards, against + abhi, to, unto, towards + 
^/jM, to know), “recognition,” the rediscovery or realization that the 
Universal and individual spirit are one ; another name for Ka&idr 
Saivism. 

PratyabhijM^Astra (compounded of praiyabUjM + idstra, qq.v.), that 
branch of the Jiterature of Ka^mir Saivism that treats specifically the 
philosophical reasons for the doctrines of the SivasUtra, q.v. ; the founder 
of this branch of literature was Somananda (c, 850-900 a,d.), author of 
Sivadrsti, which became the basic text of Ka^mjr Saivism ; however, Ms 
work was carried on in greater detail by his famed pupil, Utpaia (c. 90O- 
950 A.D.), author of the PratyabhijndsiUra, which has given its name to 
thisf^branch of the literature. 

Pratjahara (fr. preps, prati, towards, against + a, to + to 1|tke, 

hold back), withdrawal of the senses {indriyas, q.v.), from external obj^ts ; 
one of the stages in the practice of Yoga, q.v. 
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Peatyakia (fr. pr. pnai, towards, against + q-v.). perception, a means 

of correct knowlec^e {pramam, q.v.), defined as that knowledge which 
arises from the contact of a sense with its object. 

Peav^tti (fr. pr. pro, before, first 4- vrUi, mode of life or conduct, behaviour, 
general usage, mode of being, nature, character < -y/vart, to turn, occur, 
proceed, be, exist), activity, (in Nyaya) an object of Right Knowledge 
{Prameya, q.v.), and is defined as that which sets the mind, body, and 
voice in motion. 

Peav^ttikkama, (in Mimariisa) the order of a procedure, once begun, will 
apply to others as well in the performance of the minor parts of a Vedic 
sacrifice ; see Peayogavidhi. f _ 

PeayAga (fr. pr. pra, before, first + yagfl, sacrifice, oblation < ■\/ya], to 
sacrifice, worship), “place of sacridce,” name of a celebrated place of 
pilgrimage at the confluence of the Ganga and Yamuna riv^ now called 
Allahabad. _ 

PeayAja (fr. pr. pra, before, first + yaja, sacrifice < ^/yaj, to sacrifice, wor- 
ship), “pre-sacrifice,” preliminary offering ; a principal ceremony or 
sacrifice. 

Peayatna (fr. pr. pra, before, first -b yatna, endeavour < ■\/yam, to reach), 
effort, endeavour. 

Peayogavidhi, (in M&namsa) the injunction that lays down the order of per- 
formance of the subsidiary or minor parts; the succession or order 
{krama) is of six kinds, viz., irutikrama, arthakrama, paphakrama, sthS.na- 
krama, mukhyakrama, and pravfttikrama, qq.v. 

Peayojana (fr. pr. pra, before, first -f yojana, adjoining, yoking < 

to join, yoke), purpose, (in Nyaya) one of the sixteen categories and 
defined as ttat with an eye to which one proceeds to act ; also the fourth 
member of the addition^ five-membered syllogism introduced by later 
commentators to establish the object to be examinejji, defined as that 
which ascertains if the object is something to be sought, avoided, or 
ignored. 

Peeta (fr. pr. pra, before, first + ita, past participle of i, to go), departed, 
deceased, dead ; the spirit of a dead person. . 

Peetya (ger. of pr. pra, before, first -t- -y/i, to go), having died, after death, 
in the next world, in the life to come, hereafter. 

PketyabhAva (compotmded of pretya + bhSva, qq.v.), the state after death, 
future life, (in Nya 3 ra.) an object of Right Knowledge {Prameya, q.v.), 
and defined as the reappearance of the animating principle in physical 
form after having passed away. 

P?thA, name of a daughter of Sura, and adopted daughter of Kunti, and one 
of the wives of Pajj^u mother of Yudhisthira, Bhnna, and Arjuna, 

P^TBtm (fr. I-E base *p^. broad, flat, spread out ; cf. y/prath, to spread, 
extend). Earth as an element, (in Vaife§ika) the first EtemaP Reality 
{Drea^a, q.v.) ; (in Saihkhsra.) the fifth Sense-Particular {MakS^hUta, 
*q.v.), the principle of scfiidarity, its function is cohesion, its Special Pro- 
perty (Kifeja, q.v.) is Odour {Gandha, q.v.), its General Qualities {SSmSnya 
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Guf^s, q.v.) are Flavour {Rasa), Form (Rilpa), Touch ISparia), and 
Sound [Sah^), qq,v. 

PuRAKA (fr. ^/par, to fill), inhalation, one of the three parts of pr^i^aymm, 
q.v. 

PuRAKALPA, (in Mimamsa) the action of many individuals or a nation ; these 
are the historical descriptions of one individual or many individuals, and 
are indicated by the particles iti, aha or ha. 

PuRAisrA (fr. pura, before, formerly, of old), one of eighteen or more sacred 
treatises,^ legendary in character, and discussing five principal topics 
^anoalahsana, q.v.), viz., the creation of the universe, its destruction and 
renovation, the genealogy of gods and patriarchs, the reigns of the Manus, 
and the history of the solar and lunar races ; interspersed are ethical, 
philosophical, and scientific observations ; they are supposed to have 
been compiled by the poet Vyasa, q.v. 

PuRNA (past pass, participle of par, to fill, sate, nourish), fiUed, finished, 
completed, satisfied. 

PURNATVA (fr. par^, q.v. + abstract formative 4va), “fullness,'' (in 
Saivism) the universal experience of All-Completeness. 

PuRUSA (etymology quite imcertain), Cosmic Spirit ; the first principle postu- 
lated by the Samkhya system to account for the subjective aspect of 
Nature ,*• it is the ultimate principle that regulates, guides, and directs 
the process of cosmic evolution, the efficient cause of the universe that 
gives the appearance of consciousness to all manifestations of matter 
{^prahrti, q.v.) ; it is pure spirit, eternal, indestructible, and all-pervasive ; 
it is without activity and attribute, without parts and form ; it is the 
rmevolved which does not evolve, the uncaused which is not the cause of 
any new mode of being. 

PuRVA, first, earlier, former, prior, previous. ^ 

PuRVAMf3S4A25rsA (i^mpounded of pi^rva + mfmamsa, qq.v.), “inquiry into, or 
interpretation of , the first or Mantra portion of the Veda" ; name of the 
system of philosophy founded by Jaimini (as opposed to ulUramlmafhsU, 
founded by Badarayai^a, which is an inquiry into the later or Upanisad 
portion of the Veda) ; pUrvamlmafhsa is generally called simply the 
Mimamsa, q.v. 

PuRVAPASSA (compounded of pUrva, q.v,, paksa, wing, side of an argument 
♦I-E base p'^e, pdge, side), *the first objection to an assertion in any dis- 
cussion, the anti-thesis ; the third divkion of a topic {adhikaraf^, q.v.), 

Raga (fr. '\/ra{n)j, to be coloured). Desire, (in Ka&nir Saivism) one of the 
five Kancukas, q.v., it is the power that limits the universal condition of 
All-Completeness (Pur^atva, q.v.) ; therefore, it is the origin of Desire. 

Rajas (fr. v>a(%*, to be coloured, affected, or moved), energy, activity ; (in 
Saiilkhya) one of the three constituents {gu^, q.v.) of the Cosmic Sub- 
stance {praktii, q.v.), viz., the activating aspect of Nature without liiuch 
tie other constituents could not manifest their inherent qualities r 
Yoga) the quality of egoism or selfishness. 
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RImanuja, tlie renowned Vaisiiava leader who founded the doctrine of qualified 
non-dualism {vUist^vaita, q.v.), based on the VedSMasutms, q.v*, he was 
bom A.D. 1027 in Sripenimbudur, a town located a few miles west of 
Madras, and, according to tradition, he lived to be 120 years of age ; 
most of his life was spent at Srirangam ; his great commentary {Srtbkd^a) 
on the VeddntasUtras is the classic text for the Vais^iavas to-day, 

RamAyana (compounded of Rama -f* dyana, approach fr. pr. a, to -f- yana, 
travel, journey < ^/yd, to go), name of Valmiki*s celebrated epic poem, 
describing the ‘^goings** of Rama and his wife Sita in about 24,000 verses, 
divided into seven books ; the first and last are believed to be compara- 
tively modem additions, but the date of the original books is^ probably 
the third or fourth century b.c, ; Rama's character is described as that of k 
perfect man, who bears suffering and self-denial with superhuman patience. 

Rasa (fr. ^Jras, to taste), the subtle element {tanmdtra, q.v.) of^avour. 

Rasana (fr. rasa, q.v.), the power to taste, one of the five abstract knowing- 
senses {jndnendriyas, q.v.). 

Recaka (fr, to empty, set free, give up), exhalation, one of the three 
parts of prdndydma, q.v, 

Rgveda, one of the frur Vedas, q.v. 

Rsi (probably fr. ^ras, to roar, yell, cry, pointing to a forgotten shamanistic 
period, an inspired poet or sage. 

Rudhi fin Mimamsa) a word, not compounded with any other word, and with 
a conventional meaning which must be learned from past authorities, such 
as Pafrini, q.v. ,* it has the inherent power to convey a sense. 

Rupa (etymology uncertain), the subtle element (tanmdtra, q.v.) of form. 

Sabda (^ssibly fr. I-E onomatopoetic base hop, to make a noise), verbal 
testimony, a means of correct knowledge {pramdm, q.v.), defined as the 
instractive assertion of a reliable person ; the onlyrxmeans {pramdm) 
admitted by Jaimini in the Mimamsa system, here Sabda means the Word 
or the first sound iirNature, and is claimed to be eternal ; (in Samkhya) 
the subtle element {ianmdtra, q.v.) of sound. 

Saccitananda (compounded of sat cit + dnania, qq.v.), "'being-conscious- 
ness-bliss" ; (in Vedanta) the three attributes of the Ultimate Principle 
{Brahman, q.v.) ; (in Ka&nir Saivism) it represents the perfect condition 
of the supreme ideal, the transcendental condition of universal 
potentiality. ^ 

SadAkhya (fr. pr. said, always, ever -1- ^khyd, to behold, see), another name 
for the third category {fattva, q.v.), in ^^mir Saivisih, see SadI^iva. 

§Ap Daf^ana (fr. numeral ^s, six, and ^dari, to see) ; the six "insight" 
views, doctrines, or philosophical systems, viz., Nyaya by Gautama; 
Vaifesika by Eaigtada ; Samkhya by Kapila ; Yoga by Patanjali ; 
(Purva-) Mnnai&sa by Jaimini ; Uttara-Mimatoa or Vedanta by Bada- 
luyaua, qq.v. 

Sai?A{§iva (fr. pr. sadd, always, ever -I- iiva, q.v.), "always prosperous" ; (in 
KaSmir Saivism) the third category {taUva, q.v,), postulated to account 
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for the first evolute of consciousness, here the subject (AJmn, q.v.) has 
just become aware of itself in relation to its object {Idam, q.v.) ; also 
called the Sadakhya TaUva. 

Sadhaka. (fr. ^/sddh, to go straight to the goal, be successful), one who practises 
spiritual exercises (sadhanay q.v.). 

Sadhana {fr. 's/sadhy to go straight to the goal, be successful), that which 
produces success [siddhiy q.v.), or the result sought, be it material or 
spiritual advancement ; spiritual exercises. 

Sadhu (fr. ^/sddhy to go straight to the goal, be successful), an ascetic, holy 
man. 

Sadvidya* (compounded of sat + vidydy qq.v.), ‘'having true knowledge''; 
(inlSla^mir Saivism) the fifth category {fativa, q.v.), postulated to account 
for the complete unity in the dual relationship of I am This, the condition 
of comgjete recognition without emphasis either on the subject (Aham, 
q.v.) or on the object [Idam, q.v.) ; also called the Suddha Vidya TaUva. 

Saguna (fr. pr. sa, with + gui^, q.v.), with attribute having qualities or 
properties, qualified. 

Sahasra, one thousand. 

Saivism (fr. siva, q.v.), name of one of the three great divisions of modem 
Hinduism (the other two being Vai§navism and Saktism, qq.v.) ; the 
Saivas'i^ntify Siva — ^rather than Brahma and Visiju — ^with the Supreme 
Being, and are exclusively devoted to his worship, regarding him as the 
creator, preserver, and destroyer of the universe. 

Sakti (fr. ^/Iaky to be strong, able), power, energy, capacity, strength ; (in 
Kaimir Saivism) the second category {iattvay q.v.), representing the 
power of consciousness to act ; therefore, the kinetic aspect of conscious* 
ness ; (in Saktism, q.v.) ^akti is portrayed as the female aspect of the 
Ultimate Principle, deified as the wife of Siva, q.v. 

Saktism ^fr. saktiy^q.v,), name of one of the three great divisions of modem 
Hinduism (the other two being Saivism and Vais^avism, qq.v.) ; the 
Saktas worship Sakti — ^rather than Siva and Vis^u — ^and regard it as the 
embodiment of the power that supports all that lives and which upholds 
the janiverse ; Sakti is portrayed as the female aspect of the Ultimate 
Principle, and deified as the wife of Siva. 

Sakya (fr.* to be strong, able), able, capable. 

Sakyaprapti (compounded of sakya, q.v., + prdptt, attainment, acquisition, 
pr. pra, before^ first + ^/dp, to reach), capacity, (in Nyaya) the third 
member of the additional five-membered syllogism introduced by later 
commentators to establish the object to be examined, defined as that 
which determines if the example warrants the conclusion. 

Sama (fr. to become quiet, cease, be extinguished), tranq’i^ty or control 

of thought by withdrawing the mind from worldly afiairs, abstraction 
fromi esdemal objects through intense meditation ; (in Vedanta) one of 
the six acquirements {safsampai, q.v.). 

SamAdhIna (fr. prs. sam, together + d, to 4* dhdm, receptacle < to 

put, place, set ; bear, hold), b^anced mental equipoise ; freedom from 



154 PHILOSOPHICAL FOUNDATIONS OF INDIA 

much sleep, laziness, and carelessness; abstract contemplation; pro- 
found absorption ; (in Vedanta) one of the six acquirements {safsampat, 
q.v.). _ 

SamAdhi (fr. prs. sam, together + 5, to + HM, a placing < ^/dha, to put, 
place), “putting together,*’ profound meditation ; the final stage in the* 
practice of Yoga, q.v., in which the individual becomes one with the 
object of meditation, thus attaining a condition of super-consciousness and 
unqualified blissfulness, which is emancipation [moksu, q.v.). 

SamAkhyA, (in Mimamsa) when it is necessary to break compound words up 
into their component parts in order to ascertain their meaning. 

Samana (fr. pr. sam, together + ana, breath < ^an, to breathe), ^ne of the 
five vital airs {vdyu, q.v.) of the inner body ; its function is to separate ; 
its seat is in the region of the navel. 

Samanya (fr. sama, same), general, universal, common ; (in Nya;^ generaliza- 
tion, one of the three forms of equivocation {chala, q.v.) ; (in Vai§esika) 
generality, genus, the fourth Predicable (Paddrtha, q.v.). ^ 

SamavAya (fr. preps, sam, together + ava, off + aya, a going < to go), 
combination, co-inherence, concomitance ; (in Vai^esika) the sixth Bre- 
dicable {Paddrtha, q.v.), expressing the relation which exists between a 
substance and its qualities, between a whole and its parts. 

SAmaveda, one of the four Vedas, q.v. ^ ^ 

Sambhava (fr. pr. sam, together + bhava, being, existence < \/hhU, to be), 
probability, a means of correct knowledge {pramdf^a, q.v.), defined as 
cognizing the existence of a thing from that of another thing in which it 
is included ; (in Nyaya) this is included in inference (anumdna), 

SAiiGATi (fr. pr. sam, together gati, going < Vga, to go), going together, 
agreement, consistency ; the fifth division of a topic {adhikarana, q.v.) ; 
it must comply with three requirements, viz. : (i) consistency with the 
entire treatise {idstrasamgati ) ; (2) consistency with^he whole chapter 
{adhydyasamgati ) ; and (3) consistency with the whole part [pddasamgati), 
Sa&graha (fr. pr. sam, together ^/graha, seizure), a compendium, summary, 
catalogue, list, epitome, abridgment, short statement. 

Sa&hita (perf. pass, participle of sandhd, fr. pr. sam, together + ^dha, to 
put, place), put together, joined, attached ; fixed, settled. 

SajJchitA (fr. samhita, q.v.), collection, especially any collection of h^ns form- 
ing the Vedas ; any methodically arranged collection of texts or verses. 
Sa&kara, a celebrated teacher whose name is almost s3monraious with Vedanta, 
he founded the doctrine of non-dualism [advaita, q.v,), based on the 
Vedantasmras, q.v. ; it is generally believed that he lived between A,Z). 
788 and 820 ; his birthplace is said to have been Kaladi, on the west 
coast of the peninsula in the Malabar ; his family was of the learned but 
hard-working Nambudri sect of Brahmans ; aH accounts describe him as 
having led an erratic, controversial life ; he founded four m#nasteries ^ 
.{mathas), viz., at Syngeri in the South, Badarmath in the North, Puri in 
the East, and Dvaraka in the West ; he is believed to have died*in the 
Himalayan village of Kedamath. 



GLOSSARY 155 

SMkhya (fr. pr. sam, together + ^khya, to reckon or count up, sum up, 
enumerate, calculate) , the oldest school of Hindu Philosophy, giving the first 
systematic account of the process of cosmic evolution, founded by Kapila 
{? sixth century B.c,), so called, because in its analysis of the universe 
it ‘‘enumerates’* twenty-five tattvas (categories), viz. : Purum (Cosmic 
Spirit), Prakrti (Cosmic Substance), Mah^ (Cosmic Intelligence), Aham- 
kara (Individuating Principle), Manas (Cosmic Mind), htiriyas (ten 
Abstract Sense Powers), Tanmairas (five Subtle Elements), and MahM^ 
bMtas (five Sense-Particulars), qq.v, ; the oldest account of the Samkhya 
system is given in the Sdfhkhyapravacanasuira and the Taiivasanmat 
ascribed to the sage Kapila ; the oldest extant systematic exposition of 
th» Samkhya system is the Sdmkhyakdrikd by I^varalqrsua, which claims 
to be merely a condensation of an earlier text called the Saslitantfa, of 
which only scanty fragments are extant. 

SMketvak^ika (compounded of samkhya -j- kdrikd, q.v.), name of a col- 
lection of seventy-two memorial verses or stanzas by I^varaki^na (also 
called sdmkhyasaptati ; the oldest extant systematic exposition of the 
Samkhya system). 

Sampat (in composition for sampad, fr. pr. sam, together -f a falling 
< ^/pad, to fall), success, accomplishment ; a condition or requisite of 
success. • _ 

SaAsAra (fr. pr. saw, together + sdra, flowing < ^s/sar, to flow), “going about/* 
the passage of the soul in the cycle of births and deaths ; the round of 
existence ; transmigration, metempsychosis. 

SaA^aya (fr. pr. sam, together + *iaya < \/¥, to fall out or away, disappear, 
vanish}, doubt, (in Nyaya) one of the sixteen categories, and defined as 
a conflicting judgment about the precise character of an object, arising 
from the recognition of properties common to many objects, or of pro- 
perties not cojpmon to any of the objects, from conflicting testimony, and 
from irregularity of perception and non-perception ; also the second 
member of the additional five-membered syllogism introduced by later 
commentators to establish the object to be examined, defined as that 
whiph questions the reason, the second division of a topic {adhikara^, 
q.v.). 

SAiSi^AYAWijBASA (compounded of samiaya -f- vyuidsa, qq.v.), removal of all 
doubt, (in Nyaya) the fiftS member of the additional five-membered 
syllogism introduced by later commentators to establish the object to be 
examined, de^ed as that which makes certain that the opposite of the 
proposition is not true. 

SAidSKtoA (fr. pr. sam, together + (s)kdra, action < V'{s)fef. to put together, 
form well, compose), mental impression, memory ; the effects of karma, 
q.v. 

SA&SKiRm (perf. pass, participle of sathskar, to put, make together ; cf. sarh- 
sk§ra), the Sanskrit language. __ 

SA3&vn> (fr. pr. sam, together + vid, knowledge < to know), conscibiis- 
ness, knowledge, understanding. 
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Sa^yama (compouuded of sum, together + yama, q.v.), restraint, self-control, 
forbearance. 

SaiJ^yoga (compounded of sam, together + yoga, q.v.), conjunction, combina- 
-tion, union, absorption. 

SannidhipItha, (in Mnnamsa) when the meaning is regulated by the text 
which is near. 

Sannipatyopakaraka, (in Mimaihsa) actions enjoined with respect to the 
substance, producing visible and invisible results. 

Sapta, seven. 

Sara (etymology doubtful), the core, essence, heart of an3^hing ; the real 
meaning ; a compendium, summary, epitome. ^ ^ 

Sarira (etymology doubtful), the body, (in Nyaya) an object of Right I^ow- 
ledge {Prameya, q.v.), and defined as the site of motion (cesta), of the 
senses {indriyas), and of the objects {arthas) of pleasure ai^ pain. 

^ARlRAKAMiMAiwrSA (compounded of Sdrlraka + mlmdmsd, qq.v.), another 
name for the Veddniasutra, q.v., so called because the central topic is an 
inquiry into the embodied spirit [idrlraka). 

Sarvajnatva (compounded of sarvajna, q.v., + abstract formative -tm), 
*'^-knowingness’' or * 'omniscience," (in Ka§mir Saivism) the universal 
experience of All-Knowledge. ^ 

Sarva, whole, entire, all, every. ^ 

SARVAjf^’A (compounded of sarva, q.v., + jna, knowing < to know), 

all-knowing, omniscient. 

Sarvakara (compounded of sarva + kara, qq.v.), "maker of all," name of 
Siva. 

Sarvakartir (compounded of sarva + kartr, qq.v.), the maker or creator of all. 

Sarvakartrtva (compounded of sarvakartr + abstract formative -tva), 
"ailmakingness," (in Ka&nir Saivism) the universal experience of All- 
Powerfulness. 

§As, six. 

SAsana (fr. \/^ds, to order), an order, command ; any book or work of authority, 
scripture, doctrine. 

Sastra (fr. \/^ids, enjoin, teach, instruct), any manual or compendium of rules, 
any book or treatise, (esp.) any religion^ or scientific treatise, Sny sacred 
book or composition of divine authority (applicable even to the Veda) ; 
the word idstra is often found in fine composition after the word denoting 
the subject of the book, or is applied collectively to whole departments 
of knowledge, e.g., Veddnia-sdstra, a work on the Vedanta philosophy, oj; 
the whole body of teaching on that subject. 

Sastrin (fr. Rostra, q.v.), one versed in the Sastras ; a teacher of sacred books 
or sciences, a learned man. 

Sat (pr. participle of ^/a$, to be), being ; (in Vedanta) the active condition 
pf the transcendental aspect of the Ultimate Principle OBrahman, q.v.) ; 
•^cf. asat, ^ 

Sata, one hundred. 
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Satkaryavada (compounded of sat + karya -f vMa, qq.v.), the doctrine 
that the effect exists in the cause ; this is the distinguishing feature of 
the Samkhya system. 

^Satkaryavadin (fr. satMryavdda, q.v.), an adherent of the doctrine that the 
effect exists in the cause. 

Satsampat vfr. sat used in composition for sas, six + sampat, q.v.), right con- 
duct, which consists of the six acquirements, viz : (i) tranquillity {iama^ 
q.v.), {2} self-restraint {dafm, q.v.), (3) tolerance {uparati, q.v.), (4) 
endurance {htiksd, q.v.), (5} faith {sraddhd, q.v.), and (6) mental equipoise 
{samddhdna, q.v.) ; (in Vedanta) one of the four qusdifications listed by 
Samfeara for a student of philosophy, viz. : (i) right disciimination 
iyiveka, <1*y,), {2) right dispassion and indifference [vairdgya, q.v.), (3) 
right conduct [safsampat), and 14) right desire {mumuksutm, q.v.). 

Sattva (fr. q.v., + abstract fonnative 4va), being, existence, reality, true 
essence ; (in Samkhya) one of the three constituents (guiftas, q.v.) of the 
Cosmic Substance {praktti, q.v.), viz., the illuminating aspect of Nature 
that reveals all manifestations ; (in Yoga) the quality of purity or 
goodness. 

Satya (abstract noun fr. sat, q.v.), “truth,** the first of the four ages {yugast 
q.v,), “the golden age,** also called the Krita Yuga, its duration is said to 
be 1,728^000 years. 

SiddhInta (compounded of siddha, past pass, participle of 's/^ih, to be 
accomplished, to succeed + anta, end), conclusion, (in Nyaya) an estab- 
lished tenet, one of the sixteen categories, and defined as a dogma resting 
on the authority of a certain school, hypothesis, or implication ; the 
' fourth division of a topic iadhikara^, q.v.). 

Siddharupa, (in Mimamsa) an accomplished thing, and consists of class, 
material number, and the like, and has a visible effect. 

SiDDHi (present pi^rt. of ^/sidh, to be accomplished, succeed), an accomplish- 
ment, success. 

SrvA (possibly fr. I-E base keie, to lie, be at home, be dear ; hence, perhaps — 
euphemistically — ‘'the kindly, gracious, auspicious one**), name of one of 
the^gods of the Hindu Trimurti or Trinity, viz., Brahma, "the creator** ; 
Visnu, “the preserver** ; and Siva, “the destroyer** ; (among the adherents 
of Saivism, q.v.), the Supreme Deity ; (in Ka^mir Saivism, q.v.), the 
deity used to represent the static aspect of consciousness in the manifest 
world, the firs^tattva (category). 

SiVASUTgA (compounded of 6wa suira, qq.v.), the aphorisms of the Ka&nlr 
Saivism philosophy, ascribed to Vasugupta, q.v., so called because they 
were supposedly revealed by Siva to Vasugupta in Ka&nlr ; it is classified 
as an Jgamaiddra, q.v. ; the literature that followed is classified into two 
broad divisions, one stressing the doctrines of the SivasMra, called the 
Spamdaidstra, q.v., and the other emphasizing the philosophical tmsom 
for their support, called the Praiyabhijndsdsira, q.v. 

Sm?ti (fr, 'y/s^r, to remember), traditional knowledge, as oppose*^ to 
iruti, q.v. 
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Spanda {fr. y/Jpanda, to quiver, throb), “pulse,” that branch of literature of 
the iivasUtra, q.v., that lays down in greater detail its doctrines without 
entering much into the philosophical reasons for them. 

Spanda^Astra (compounded of spanda + idstra, qq.v.), that branch of litera- 
ture of Tfa.'imTr Saivism that elaborates in greater detail the doctrines of 
the SivasUtra, q.v., but does not propose to discuss the philosophy upon 
which they are based ; the founder of this branch of literature was JKallata 
Bhatta (c. a.d. 850-900) ; his treatise is entitled the SpandasUtras, 
generally called the SpandakarikSs. ^ 

Spae^a (fr. ‘s/spari, to touch, feel), the subtle element [tanmdtra, q.v.) of 
touch ; this is a technical term generally translated as Touch,,and used 
to the sense of feeling as the impression left on the conscfbusness 
rather than its tactual meaning ; as, for example, one is touched by an 
act of kindness. ^ 

Sraddha (fir. drad, truth, faithfulness + y/dM, to put, place, set), faith, trust, 
confidence ; (in Vedanta) one of the six acquirements {§afsampai, 
q.v.). _ 

Srauta (fr. y/iru, to hear), relating to sacred tradition, according to the Veda. 

Srauti, (in Mi ma ri rs a) a directly stated prohibition by some text for the per- 
formance of a Vedic sacrifice. ^ 

Sravana (fr. -\/dru, to hear), hearing, the first stage of self-culturfi. 

Srotr (fr. y/dru, to hear), one who hears. 

Srotra (fr. y/dru, to hear), the power to hear, one of the five abstract knowing- 
senses {jnanendriyas, q.v.). 

SgSTi (fr. -s/sarj, to let go, discharge, emit), the creation of the universe, ^in 
Kafrnir Saivism) the immanent or active phase of consciousness, tMs 
phase is also called SbhSsa, q.v. 

Sruta (past pass, participle of y/iru, to hear), revealed knowledge transmitted 
orally by holy men from generation to generation. ^ 

Sruti (fr. y/Sru, to hear — abstract formative -ti), revealed knowledge, the 
Vedas ; (in Mimarnsa) the primary sense of a word or collection of words, 
not depending upon any other word for its meaning. 

Srutikrama, (m Mfrnamsa) the order determined by a direct test for the per- 
formance of the minor parts of a Vedic sacrifice ; see Peayogavidhi. 

SthAna, (in Mnnaihsa) when the meaning depends upon the location or word- 
order. 

Sthanakrama, (in Mitnaihsa) the transposition of a thing from its proper 
place by reason of being preceded by another thing which is followedf 
by another in the performance of the minor parts of a Vedic sacrifice ; 
see Prayogavidhi. 

Sthula (fr, ^stha, to stand, remain, endure), gross, tangible, material; 
opposite to sUksma, q.v. 

STHtfrA^ARiRA (compounded of sthUla + saHm, qq*v.), the gross bodjj, the 
'material or perishable body which is destroyed at death ; it consists of 
the five gross elements (bhUtas, q.v,) ; op. Unga^aHra, q.v. 
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SuDDHA (past pass, participle of ^/iudh, to purify), pure ; (in Kaimir Sahism) 
the first five categories {tativa, q.v.) are classified for the purpose of wor- 
ship as the Pure Category [SiddJia Tattva), viz., Saddiiva, 

livara, and Sadvidyd, qq.v. ; they are called Pure because the duai 
relationship of subject and object is a single unit, that is, the object is 
seen as a part of the subject ; see also SubdhA^uddha and ASuddha. 

SuDDHA^UDDHA (compounded of iuddha, q.v. + aitMha, fr. neg, part, a -f 
iuddha), pure-impure ; ^in Ka^mir Samsm) the categories (t^iiva, q.v.) 

from Maya to Burma are classified for the purpose of worship as the 

Pure-Impure Category {"^uddhaiiddha Tattva ) ; they are Mdyd^, KS!a, 
Niyata, Rdga, Vidyd, Raid, and Burma, qq.v. ; so called, because they 
represent that condition in Nature which e3dsts between the world of 
Pure Unity and the world of Impure Duality ; see also Suodha and 
A^uddha. 

SuKHA (pro'ftkbly fr. su, well + axle-hole), ''running swiftly or easily’* : 
pleasant, agreeable, comfortable, happy, prosperous. 

SuKSMA (etymology uncertain), subtle, atomic, intangible ; opposite to sihida, 

*q.v. 

SuK§MAlARiRA (compounded of sUksma + iartra, qq.v.), the subtle body ; 
another name for linga&arira, q.v. ; op. sihUlaiarira, q.v. 

SxjRi (etymotegy uncertain), a wise man, sage, teacher ; used frequently with 
proper names. 

SuRYA (et 3 nnology uncertain), the sun or its deity ; sometimes an epithet of Siva. 

Su^RUTA, the author of an ancient work on Indian medicine {dyurveda, q.v.). 

Sutra (fr. to sew), a short sentence or aphoristic rule ; any work or 

mafiual consisting of strings of such rules hanging together like threads ; 
the term Sutra is applied to original text-books as opposed to explanatory 
works. 

Svabhava (comp^ded of sva, one’s own + bhava, q.v.), one’s own nature, 
innate disposition. 

Svadharma (compounded of sva, one’s own dharma, q.v.), one’s own duty. 

SvlMiN (fr. sm, one’s own -f possessive formative -min), a spiritual preceptor, 
holy man ; an honorary title used after proper names. 

Svarupa ^compounded of sva, one’s own -f- tUpa, q*v.), one’s own form, nature, 
character. 

Tadvi&stapadarthapara, (in Mfinamsa) indicating the order or sequence in 
*thq..course of laying down certain other things for the performance of the 
minbr parts of a Vedic sacrifice j see Prayogavidhi. 

Tadvyapauesa, (in Mimamsa) the name given to a sacrifice by reason of its 
resemblance to another, from which it derives its name. 

Tamas (etymology uncertain), darkness ; (in Samkhya) one of the three con- 
stituents [gunas, q.v.) of the Cosmic Substance q.v.), viz., the 

restraining aspect of Nature that obstructs and envelops the other two 
constituents by counteracting the tendency of Rajas, q.v., to do wrk, 
and Sattva, q.v., to reveal ; (in Yoga) the quality of delusion or ^orance. 
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TanmXteas (fr. pronoTin iad, that -f- maira, element < ■\/mS, to measure), 
"merely that,” “thatness,” the Subtle Elements, viz., the essence of 
sound (saMa), touch (spaHa), form {rUpa), flavour {rasa), and odour 
(gandha) ; they are the subtle objects of the sense-powers {indriyas, 
q.v.), the subtlest form of actual matter, without magnitude, supersensible, ' 
and perceiv^ mediately only through gross objects. 

Tantra (fr. -s/^n, to extend, spread + agential sufiix ira), that Ijody of 
religious scripture {Rostra, q.v.) which is stated to have been revealed by 
Siva, q.v., as the specific scripture of the fourth or present age {Kali 
Yuga, qq.v.), cast in the form of a dialogue between Siva and his female 
consort, Parvati, q.v., when he answers the questions, the treatise is 
ca l]<»d an Agama, q.v., and when she answers the questions, ft is called 
a Nigama, q.v. ; the tantras were the encyclopedias of knowledge of their 
i'xmp . ; the seven marks or topics of a tantra are : (i) creation {srsti), (a) 
destruction of the universe (pralaya), (3) worship of the gofe {devatdna- 
marcamm), {4) spiritual exercises sddkams), (5) rituals {jpuraicaram), 
(6) the six "magical” powers {safkarma), and (7) meditation {dhydnayoga). 

TantrasAra (compounded of tantra -|- sdra, qq.v.), “Tantra-essence,” name 
of a compilation. 

Tantra^astra (compounded of tantra + iSstra, qq.v.), name of a work. 

Tantrika (adjective formation of tantra, q.v.) ; a follower of the Tantra 
doctrine. 

Tapas (fr. to make hot or warm), the practice of austerities, penance. 

Tarka (etymology ambiguous), confutation, (in Nyaya) one of the sixteen 
categories, and defined as a conjectrue for the sake of knowledge of truth 
in respect to an unknown object by the dimination of all «ontrary 
suppositions. 

TarkavidyA (compounded of tarka -f vidyd, qq.v.), "science of reasoning,” 
logic, another name used for the Nyaya. 

^Tatprakhya, (in Mimaifasa) a conventional name given to a particular sacrifice, 
the description of which is given elsewhere in a separate treatise. 

Tattva (fir. pronoun tad, that abstract sufiBx tva), "thatness,” essence, 
truth, reality, principle, category ; in Saihkhya twenty-five are enumerated, 
in T CajSmir §aivism thirty-six are given 

TattvajS^Ana (compounded of tattua, q.v. -f jMna, knowledge <5 to 

know), knowledge of truth, insight into the true principles of philosophy. 

Tejas (fr. -s/tij, to be sharp). Fire as an element, (in Vai^sika) the third 
Eternal Reality {Dravya, q.v.) ; (in Samkhjra) the third Sense-Partiirulax 
{MahdbkHta, q.v.), the principle of luminosity, its function is e^ansionr 
its Special Property {Vi^esa, q.v.) is Form {RUpa, q.v.), its General 
Qualities {SSmdnya Gui}as, q.v.) are Touch {Sparia), and Sound {Sabda), 
qq.v. 

TitiksA (fir. desiderative form of ‘\/tij, to become shaJqi), endurance^, bearing 
heat and cold and other pairs of opposites ; (in Vedanta) one of the six 
, acquirements {^fsampat, q.v.), 

Trasa (fr. ■\/iras, to tremble, shudder), the collective body of living beings. 
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Trasare^u (compounded of trasa, q.v. + dost, pollen, atom < Vn, to 
release, be shattered, drip, flow), another name for tryatfuka, q.v., in 
VaiSesika. 

Treta (fr. tmya, triple < tri, three), the second of the four agra {yugas, q.v.) ; 
a fourth less righteous and briefer than the preceding, enduring 1,396,000 
years. 

Tri, thjSe. 

Trika (fr. tri, three), another name for Kalmir Saivism, q.v. ; so called, 
because it deals with the three-fold principle of God, Soul, and Matter ; 
the literature of the system is called Trikaiasana or TrihaSSstra, 

Trika^Asana (compounded of trika iSsana, qq.v.), see Trika. 

TrikaIastra (compounded of trika -f iSstra, qq.v.), see Tr^. 

Trivarga (compounded of tri, three -f varga, division < ^varj, to turn), the 
three objects of human pursuit, viz., wealth {artha, q.v.), pleasure ik&ma, 
q.v.), and virtue Idharma, q.v.). 

Tryanuka (compoimded of tri, three 4 - uftwfc*, atomic apw, q.v.), a ternary 
or a form consisting of three variables associated in such a manner that 
^ they combine to form an integral whole, operating and functioning as a 
single system ; to produce this form, three lines \dvyaifukas, q.v.) must 
remain apart and relate themselves on different planes so as not to form 
a mar^ extended line, e.g., & . In this manner they produce an 
independent unit, operating as a separate system with its own sphere of 
influence apart from the individual points («9«s, q.v.) from wUch it is 
made ; this combination of lines gives thickness to the former unit having 
only length and breadth, and thus produces all visible forms knowrr to 
us*in the objective world. 

Tvak (etjunology uncertain), the power to feel, one of the five abstract knowir^- 
senses {jndnendriyas, q.v.). 

UdAharana (fr.^rep. ud, up, upwards + «, + karava, carrying < ^/har, to 
carry), illustration, example, (in Nyaya) the third member {amyam, 
q.v.) of the five-membered syllogism, and defined as an object of the 
perception {predyaksa, q.v.). 

UdAna* (fr. prep, ud, up + am, breath < -s/an, to breathe), one of the five 
vitakairs {vdyu, q.v.) of the inner body : its movement is upwards ; its 

seat is in the throat. * _ _ . . 

Unme§a (fr. prep, ud, up, upwards -j- *mesa, a winking, opening of the 

< to%ink, open the eyes), “coming forth,” “bmiming "Msible,’' 

; another term for the manifestation of the universe, cf. 

Sbhasa and sr#. 

UpacAra (fr. prep, upa, towards, with, under, dovm + cdra, going, motion 

< -y/Mr, to go, move), metaphor, (in Nyaya) one of the three forms of 
equivocation {chala, q.v.). 

UpamAna (fr. prep. #«, towards, with, under, down + mSm, opinion, notion, 
Concept < to think), comparison, a means of correct kno%%e 
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{prama^, q.v.), defined as knowledge of a thing derived from its similarity 
to anotiier thing previously well known. 

Upanaya (fr. prep, upa, towards, with, under, down + naya, leading < 

lead), application, (in Nyaya) the fourth mraaber {avayava, q.v.) of the 
five-membered syllogism, and defined as the act of comparison {upamSna, 
q.v.). _ 

Upanisad {fr. prep, upa, towards + ni, down + ■\/sad, to sit)?-’ “sitting 
opposite” the teacher to receive instruction, the philosophical portion of 
the Veda, q.v. ; concerned with the nature of man and the universe ; 
the fundamental doctrine is that of the identity of the individual soul or 
self {Stman, q.v.) with the universal self (Brahman, q.v.) ; the Upanisads 
axe regarded as the source of the Vedanta and Saihkhya phiTosephies ; 
they form a part of the Arafl.yaka, q.v., which in turn is a part of the 
BrIhmajQia, q.v. ; more than one hundred are mentioned, but thirteen are 
gaierally listed as the oldest ones, viz., Chandogya, Brhadara^yaka, 
Aitareya, Taiitirlya, Katha, Ha, Mui^da, Kausitaki, Kern, Pra&na, 
Svetahatara, Mandukya, and Maiirl ; they date probably from the eighth 
century b.c. 

Uparati (fr. prep, upa, towards, with, under, down + roU, rest, repose *< 
y/mm, to make content, bring to repose, calm, stop, rest), tolerance and 
renimciation of all sectarian religious observances, with the object of 
acquiring wisdom ; (in Vedanta) one of the six acquirements (satsampat, 
q.v.). 

Upastha (fr. prep, upa, towards, with, under, down + stha, standing < 
■\/^ha, to stand), the power to procreate, one of the five abstract working- 
senses {karmendriyas, q.v.). „ 

Utfattividhi, (in Mimamsa) that which lays down a command with a certain 
object, thereby creating a desire. 

Uttara (comparative of ud, up, upwards), upper, higher ; later, following, 
conduding. *'■ 

UTTAKAMlMAiSrsA (compounded of uttara -f mlmarhstt, qq.v.), "inquiry into, or 
interpretation of, the later or Upanisad portion of the Veda” ; name of 
the system of philosophy founded by Badarayapa (as opposed to puroa- 
mimam^, founded by Jaimini, which is an inquiry into the first or mantra 
portion oJE the Veda ; uttarantimaihsa is generally called Vedfiijfa, q.v. 

♦ 

VAc (fr. to speak), a word, (in Nyaya) one of the three forms of equivoca- 

tion {chala, q.v.), (in Samkhya) the power to expreS^, one of the^ye 
abstract working-senses [karmendriyas, q.v.). 

VAba (fr. ^/vad, to speak), discussion, (in Nyaya) one of the sixteen categories, 
and defined as the testing of any proposition by means of logic for the 
sake of arriving at the truth of the proposition. 

VAdavibyA (compounded of vada + vidyd, qq.v.), '‘science of discussion/' 
another name for Nyaya. 

VADiN (fr. vdda, q*v.), a speaker, an expounder, or teacher of any doctrSie or 
theory. 
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Vairaga (fr. pr. vi, apart, away, without + raga, q.v.), without desire, absence 
of worldly desire. 

VairAgya (fr. vairaga, q.v.), right dispassion and indifference to the unreal 
and transitory ; this consists of renunciation of all desires to enjoy the 
fruit of action both here and hereafter ; (in Vedanta) one of the four 
qualifications listed by Samkara for a student of philosophy, : (i) 
rigti^ discrimination {viveka, q.v.), (2) right dispassion and indifference 
(vairagya), (3) right conduct [satsampat, q.v.), {4) right desire mumuk* 
sutva, q.v.). 

Vai^esika (fr. vi-sesa, q.v.), one of the six Darsams (philosophical systems), 
founded by Kanada (third century B.c.) ; so called because it teaches that 
kifbwledge of the nature of reality is obtained by knowing the special 
properties or essential differences which distinguish the nine Eternal 
Realities or Substances {Dravyas) : Earth {Ptthivi}, Water {Apas)t Fire 
{Tejasft Air .{Vayu), Ether (AMia), Time {KSh), Space {Dik), Self 
{Atman), and Mind [Manas). 

Vai^esikasutra (compounded of Vaiiesika + sutra, qq.v.), the aphorisms of 
the Vai^e§ika philosophy, ascribed to Kanada, also called Mok$(dSstra 
and Adhydtma^dstra, qq.v. 

Vaisnavism (fr. vis^u, q.v.), name of one of the three great divisions of modem 
Hindfiiyn (the other two being Saivism and Saktism, qq.v.) ; the Vais^vas 
identify Vis^iu— rather than Brahma and Siva— with the Supreme Being, 
and are exclusively devoted to his worship, regarding him as the creator, 
preserver, and destroyer of the universe. 

VAk, in composition for vac, q.v. 

VAkya^ (in Mimamsa) when the meaning of a word or collection of words is 
indicated by the sentence in which it is used. 

Vakyabhebabhayat, (in Mimishsa) the splitting up of a sentence. 

Vama, left ; reverse ; opposite. 

VamacAra (compounded of vdma + dcdra, qq.v.), the ‘*left'’ way among the 
worshippers of Sakti, q.v. ; opposite of DaksinacMra, q.v., said to be more 

" monistic than Daksi^dcdra. 

VAmAcArin, one who worships Sakti, q.v., according to the ‘‘left*' way ; cl 
Daksindcdrin. 

Varga [if. 's/mrj, to tum),^ separate division, class, set, or series. 

Varttika (fr. varM < -y/wU to turn), conunentaiy, an expianatoiy work, 
a critical glos^ 

- jW iTathpr nf ^aiSmir ^aivism : author of the StDflsfifra ; belief 

tohi^TOlived during the end of the eighth century A.D. and the beginning 
of the ninth century a.b. 

Vatsyayana, the classic commentator on the NyayasHtra, q.v. ; he douxished. 


perhaps, about a.d. 400. _ , 

VAyu (fr -r/ai to blow), Air as an element, (in Vaiiesika) the fourth Eternal 
RUty iDravya, q.v.); (in Saihkhya) the second S^Parij^ 
[MahabhiUa, q.v.), the principle of motion, its function is us 

^ial Property iVUesa, q.v.) is Touch {Sparic^. q.v.), its General Quality 
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{Samanya q.v.) is Sound {Sahda, q.v.) ; (in Yoga) ten vayus are 

given, five known as Prdnadi, belonging to the inner body, viz. 
apdna, samdna, uddna, and ^ydna, qq.v. ; and five, known as Ndgddi, 
belonging to the outer body, viz., ndga, hurma, krkara, devadatta, and 
dhanamjaya, qq.v. ; of the first five, pram has its seat in the heart, apdna 
in the anus, samdna in the region of the navel, uddm in the throat, while 
vydna moves all over the body ; the remaining five perform the respective 
functions of eructation, opening the eyes, hunger and thirst, gaping or 
yawning, and hiccuping. 

Veda (fr. ^/vid, to know), the generic name for the most ancient sacred litera- 
ture of the Hindus, consisting of the four collections [sam^itd, q.v.) 
called (i) Rgveda, hymns to gods ; (2) Samaveda, priests' chanfs ; (3) 
Yajurveda, sacrificial formulae in prose ; and (4) Atharvaveda, magical 
chants ; each Veda is divided into two broad divisions, viz. : fi) Mantra, 
hymns, and (2) Brahma^a, precepts, which include {a) ^a^;iyakas, 
theology, and (6) Upanisads, philosophy, qq.v. ; the Vedas are classified 
as revealed literature {sruti, q.v.) ; they contain the first philosophical 
insights, and are regarded as the final authority ; tradition makes Vyaga, 
q.v., the compiler and arranger of the Vedas in their present Jorm ; the 
Vedic period is conservatively estimated to have begun about 1500 to 
1000 B.C. 

Vedanga (compounded of veda, q.v., + anga, limb, member, body, subdivision), 
'‘limb of the Veda," the generic name for six sciences regarded as auxiliary 
to the Veda, written in the sutra, q.v., style ; they are : (i) Phonetics 
{iaksd), (2) Metre [chandas), (3) Grammar {vydkaram), (4) Etymology 
(niru^), (5) Astronomy {jyoiisa), and (6) Religious Ceremony Qtalpa) ; 
they are designed to teach how to recite, understand, and apply Vedic texts, 

Vedanta (compounded of veda, q.v., + end), literally "the end of the 
Vedas," the popular name of the second part of the Mimaihsa, q.v., or 
third division of Hindu philosophy, technically cddl^dLyjttara-mlmdmsd, 
meaning last investigation or examination of the Vedas ; because the 
central topic is the Ultimate Principle or Universal Spirit, called Brahman, 
the names Brahmasutra and Brahmamlrmrhsd are frequently used, another 
title is Sdnrakamlmdfhsd, meaning an inquiry into the embodied spirit ; 
its founder was Badaraya^a, whose date is quite unknown ; its central 
theme is the philosophical teachings of* the Upanisads concerning the 
nature and relationship of the three principles, that is, the Ultimate 
Principle, the world, and the soul, this also includipg the relationship 
between the Universal Soul and the individual soul ; the ^> *g fcQ i i^ ^ 
that have flourished on the doctrine elaborated in the Brahmasutra of 
Badaraya^a can be classified according to their interpretation of the Ultimate 
Principle ^rahman) ; the three principal schools zxeadvodta (non-dualism), 
founded by Samkaia (a.d. ySfl-Szo), whose central position is that all is 
One, only the Ultimate Principle has any actual existence, and everything 
^se is but a reflection ; vUisiddvaita (qualified non*4ualism), founded by 
-Ram§nuja {eleventh century), who admits that the Ultimate Principle is real 
and exists, but he qualifies his position by arguing that souls are also real. 
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though their reality is dependent upon this Ultimate Principle ; dvaiki 
(dualism), founded by Madhva (twelfth century), who denies that the 
Ultimate Principle is the cause of the world, and contends that the soul 
is a separate principle having an independent existence of its own, and 
is only associated with the Ultimate Principle. 

Vebantasutra (compounded of vedania + sMiya, qq,v.), the aphorisms of the 
Ve^'^ta philosophy, ascribed to Badaraya^a, q.v.,aiso called BrahmasUira, 
Brahmamimdfftsd, and Sarlrakamlmdmsd, qq.v. 

ViBHATRiRUPA, (in Mimaihsa) the meaning of a word which is indicated by an 
affix of a declension. 

ViBHUTA-^. pr. vi, apart, away, without + hhuti, existence, being < 

to become, be), the manifestation of great power ; (in Yoga) there are 
said to be eight supernatural powers which one can attain, viz. : (1) the 
power^f becoming as minute as an atom (animd ) ; {2) the poorer to become 
as light as cotton (Jaghimd ) ; (3) the power of reaching an3nvhere, even to 
the moon {prdpti ) ; {4) the power of having ail \vishes, of whatever des- 
cription, realized {prdkdmya ) ; (5) the power to expand oneself into space 
{mahimd) ; (6) the power to create iUiid) ; (7) the power to command 
all iyaiitvd ) ; and (8) the power of suppressing all desires [kdmdvasdyiid). 

ViDHATRi,, (in Mimaihsa) that which is indicated by the verb form lin. 

ViDHi (fri* vi, apart, away, without + '\/dkd, to put, set, place), order, 
injimction, command; (in Mim^msa) one of the five divisions under 
which the contents of the Vedas, q.v., are classified. 

ViDYA (fr. to know), knowledge, science, learning, scholarship, pbHo- 

sophy ; (in Kaimir Saivism) Limited Knowledge, one of the five Kancukas, 
q.v., it is the power that limits the universal condition of All-Knowledge 
{Sarvajnatva, q.v.) ; therefore, it is the origm of Limited Knowledge. 

ViKARA (fr, pr. vi, apart, away, without + ^/kar, to do, make, perform), 
transformation, change of form ; (in Saihkhya) a product of Nature 
{Prakrti, q./), viz. : Cosmic Intelligence q.v.). Individuating 

Principle {Ahafhkdra, q.v.), and the five Subtle Elements {TanmMims, 
q.v.) ; from these sixteen other Vikaras are produced, viz. : Cosmic 
Mind {Manas, q.v.), five Knowing-senses {Jmnendriyas, q.v.), five 
Working-senses [Karmendriyas, q.v.), and five Sense-particulars (MaM- 
bhUta^, q.v.), 

ViKlRAMAYA (compounded of vikdra, q.v., + maya < ^/md, to measure, form, 
build), a derivative from Nature {Prakrti, q.v.). 

^igjgATVA {fr^^Jtem, q.v., + abstract formative 4va), the state of change, 

ViNryoGAViDHi, (in Munajtfisa.) that which lays down the details of a sacrifice. 

ViNiYOKTBi, (in Mimaihsa) a word which on hearing one is able to nnderetand 
immediately the connection of the subsidiary and the principal. 

VisAYA<etymology doubtful), thesis, subject of an argument ; the first division 
" of a topic q.v.). _ , 

Vi&|a (fr. pr. vi, apart, array, without + ran^der < V^5> 

bver, distinguish), particularity, species, the individual characteristic or 
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Special property that distinguishes a particular thing from all other 
things; (in Vai§esika) the fourth Predicable [Padartha, q.v.), it is by 
means of the vi§esds or special properties that the Paramanus (first four 
Eternal Realities, viz., Earth, Water, Fire and Air) are distinguished from 
one another. 

Vf&STADVAiTA (compouMed of pr. vi, apart, away, without + past 

pass, participle of to leave over, distinguish), "‘qualified non-dmalism,*' 
the doctrine of qualified monism advocated by Ramanuja, q.v., which 
admits that the Ultimate Principle {Brahman, q.v.) is real and exists, but 
he qualifies his position by arguing that souls are also real, though their 
reality is dependent upon this Ultimate Principle. ^ 

ViSNU (probably fr. ^s/vis^to be quick, speed), name of one of the gods of the 
* Hindu Trimfirti or Trinity, viz., Brahma, “the Creator,” Visnu, “the 
preserver,” and Siva, “the destroyer” ; (among the adherent^of Vaisna- 
vism, q.v.) the Supreme Deity ; (in philosophy) the principle of preservation. 

ViTANDA (fr. pr. vi, apart, away, without + tanda, of uncertain etymology), 
cavil, (in Nyaya) one of the sixteen categories, and defined as a kind of 
wrangling in order to heckle the speaker, with no desire to establish any 
proposition. __ 

ViVARTA (fr. pr. vi, apart, away, without + varta, < \^vart, to turn), “revolv- 
ing” ; (in Vedanta) an “appearance,” the forms that maSifest in the 
phenomenal world, regarded as illusions. 

ViVARTAVADA (compounded of vivaria + vada, qq.v.), the Vedanta doctrine 
that the phenomenal world is a mere illusion {rmyd, q.v.). 

-ViVEKA (fr. vi, away, apart, without + *v&ka < \^vic, to sift, sever, separate), 
discrimination, true knowledge ; right discrimination between thd^etem^ 
and non-etemal, the real and the unreal ; (in Vedanta) one of the four 
qualifications listed by Samkara for a student of philosophy, viz. : (i) 
right discrimination {viveka), (2) right dispassion and indifference {vairdgya, 
q.v.), (3) fight conduct [satsampaf, q.v.), and (4) right de%re {mumuksubva, 
q.v.). 

Viv?.Ti (fr, vi, apart, away, without + vrti, enclosure < y/var, to cover, con- 
ceal, surround, prevent), explanation, exposition, gloss, commentary, 
interpretation. 

V9.TTI (fr. ^/vart, to turn, revolve, roll), mode of life or conduct, '^course of 
action, behaviour, (esp.) moral conduct ;* (in philosophy) mode of being, 
mental state, condition. 

Vyakta (fr. pr. vi, apart, away, without + aUa, perf. ^ 

to anoint), manifest matter; (in Samkhya) “theevolved ojT 
developed,” a product of Nature {prakrti, q.v.) ; op. avyaUa, q.v. 

Vyana (fr. pr. vi, apart, away, without + Wm, breath < y/am, to breathe), 
one of the five vital airs ^dyu, q.v.) of the inner body ; its movement is 
throughout the body. c 

VyIbaka (fr. pr. vi, apart, away + dpaka, obtaining < to reach, ^.ttam 
'"to, meet), “pervading,” (in Nyaya) the invariable concomitance, the 
co-presence of the middle term with the major term. 
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Vyapa]^tva [fr. vySpaka, q.v., + abstract formative -tm), “all-reachingness" 
or ‘‘all-obtainingness,” (in Kaimir Saivism) the universal experience of 
All-Pervasiveness. 

Vyasa, “compiler, arranger, “ according to legend, the name of the celebrated 
mythical sage who is regarded as the one who originally compiled and^ 
arranged the Vedas and other portions of Hindu sacred literature ; also 
caUid Badaraya9a, q.v. 

VyavabhIranakalpana, (in Mhnamsa) interpretation of a sentence according 
to its context. 

Vyudasa (fr. preps^t;i, apart, away, without + ud, up, upwards + ^ 

thisowflig < 's/ds, to throw), throwing away. 

Yajurveda, one of the four Vedas, q.v. 

Yama (fr. ^yam, to hold together or back, check, curb, control, restrain), 
moral restraint, self-control,* forbearance ; the first prerequisite to the 
study and practice of Yoga, q.v. ; ten rules of conduct {yamaii are listed 
in the classic text, Hathayogapradipikd, viz., non-injuring, truthfulness, 
non-stealing, continence, forgiveness, endurance, compassion, sincerity, 
sparing diet, and cleanliness ; see also Niyama. 

YATHAsAiEtjcaYAPATHA, (in Mimaihsa) “relative enumeration," arranging verbs 
with verbs and subjects with subjects. 

Yaugika, (in Mimamsa) a derivative word, made up of two or three words, 
used in the sense conveyed by the component parts of which it is 
made. 

Yoga (fr. one of the six Dariams, q.v. (philosophical 

systems), founded by Patanjali (? third cent. B.c.), based on the Saiiihya, 
q.v., system as it applies to the individual ; so called because it teaches 
the means by which the individual spirit {jivdtmd, q.v.) can be united 
or joined wil^ the Universal Spirit [Paramdtmd, q.v.) ; it is defined as 
“the restraint of mental modifications" ; eight stages are enumerated* 
viz., moral restraint {yama, q.v.), self-culture [niyama, q.v.), posture 
[dsana, q.v.), breath-control (prdmydma, q.v,), control of the semes 
{prhydhdra, q.v.), concentration [dhdram, q.v.), meditation [dhydm, 
q.v.) ij^and a state of super-consciousness [samddhi, q.v.) ; the t^hniques 
of Yoga are recommended -and used by every system of religion and 
school of philosophy throughout India ; the oldest text on its philosophy 
is the YogasQj^a of Patanjali, the most authoritative accounts of its 
given in the cla^ic texts : Hafhayogapradipikd, 
sammd^wji. Sivasamhiid. 

Yogarodhi, (in Mimamsa) a compound word which has its own conventional 
sense. 

Yogasutra (compounded of yoga + siUra, qq.v.), the aphorisms of the Yc^a 
philosophy, ascribed to Patanjali, q.v. 

YoGit (fr. yoga, q.v.), a follower of the Yoga system (usually called Yofil. 

Yogini (fern, of yogin), a woman follower of the Y<^a system. 
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Yoni (fr* I-E. *ieu-ni or place), a flgiire representing the female genitals, 

serving as the formal symbol under which the female power {iahti, q.v.) 
in Nature is worshipped, ct linga. 

Yuga (fr. ^yuj, to yoke, join, or fasten), one of the four ages of the world, 
viz. : (i) Krita or Satya, (3) Treta, (3) Dvapara, (4) Kali. The first three 
have already elapsed, and we are now living in the last, which began at 
midnight between the 17th and i8th of February, 3103 B.c. Th^^^^tion 
of eadh age is said to be respectively 1,728,000, 1,296,000, 864,000, and^ 
432,000 years of man, the descending numbers representing a similar 
physical and moral deterioration of men in each age ; the four Yugas 
comprise an aggregate of 4,320,000, and constitute a "great Yuga" of* 
Mahayuga. 



